Socio-cultural Life in Medieval Badayun (1206-1605) by Noorl, Azmat
SOCIO-CULTURAL LIFE IN MEDIEVAL BADAYUN 
(1206-1605) 
THESIS 
SUBMITTED FOR THE AWARD OF THE DEGREE OF 
Boctor of $I)iIos;opl)p 
IN 
HISTORY 
BY 
AZMAT NOORl 
Under the Supervision of 
DR. IQBAL SABIR 
CENTRE OF ADVANCED STUDY 
DEPARTMENT OF HISTORY 
ALIGARH MUSLIM UNIVERSITY 
ALIGARH (INDIA) 
2009 
V* 
0 6- JAN 2012 
Fed in Compntw 
^ 
^ 
i 
T7369 
"Dedicated U 
')K(tA> 'tH4HC, 
CENTRE OF ADVANCED STUDY 
Dr. Iqbal Sabir 
Sr. Lecture 
09411488564 
Department of History 
Aligarh Muslim University 
AIigarh-202002 
Dated-17.08.2009 
^ < i ^ ^ a ^ 
This is to certify that Miss. Azmat Noori has completed her research 
work under my supervision. The present thesis prepared by her OTI: 
"Socio-Cultural Life in Medieval Badayun (1206-1605)"Iher original 
research work. It is fit for submission for the award of the degree of Doctor 
of Philosophy in History. 
(DR.IQBAL SABIR) 
CONTENTS 
No. 
Page 
Introduction 
Chapter-I 
Chapter-II 
Chapter-Ill 
Chapter-IV 
Chapter-V 
Chapter-VI 
Conclusion 
Bibliography 
Maps 
Historical Background 
Ulema, Scholars, Poets and Sufis 
Architectural Development 
Customs and Festivals 
Education Literary Activities 
Domestic Life 
1-13 
1 4 - 3 7 
3 8 - 9 3 
94 -139 
140-187 
188-229 
230-266 
267-272 
273-284 
I&II 
Q 
Acknowledgement 
\y 
Treface-cuTn-JAcknawCedJgement 
'Badayun occupies an extra ordinary pCace in tfie 
fiistory of !Hortfiem IndCia, In ancient times it was an 
important centre of cuCture and [earning and retained 
the same position even during the medievaCjperiod It 
had Become a MusCim coCony Cong Before the 
Qhaznavide invasions. 
It was in beginning of the suCtanate jperiod that the 
city of 'Badayun emerged as a great seat of IsCamic 
education and [earning and cu[tura[ centre, S\ numher 
of Mus[im schoQzrs, poets and mystics fCourished there 
in those days. Their jrresence undou0ted[y enhanced the 
position of this famous city, Besides, it was a[so an 
important pCdce from strategic print of view and as 
such drew the attention of significant ru[ing as we [[as 
administrative personatities including Qutuhuddin 
JAiBak, Shamsuddin I[tutmish, J\.[auddin Xha[ji etc. It 
was during the governorship of Ututmish that the 
educationaQ cu[tura[ and scho[ar[y activities in 
Badayun reached their peaks, 
furthermore, the Birth of the great Mus[im saint 
Shaikh !Nizamuddin JAu[iya was rea[[y a divine gift to 
this city of our great country, 
JA[[ these qua[ities and historica[ significance 
notwithstanding, this city has not received adequate 
notice of scho[ars, JAn attempt has Been made in the 
present thesis to Bring to [ight the historica[ g[ory of 
this famous city. 
In this connection, I consider it myp[easant duty to 
acknowledge my deep indeBtness to my esteemed 
supervisor Vr, IqBa[ SaBir. This work wou[d not have 
not j)ossi6Ce -without His sjpeciaC care, fieCp affectionate 
guidance and yaCua6Ce suggestions and enriching 
discussions. I feeC honored fortunate to compete my 
thesis under his inspiring supervision. I find myseCf 
unahCe to express my gratitude and oBCigation to him 
in words. I have always received BrotherCy affection 
and kindness from him. 
I am indeBted to Trofessor 'B.L. 'Bhadani, chairman, 
Center of ^Advanced Study, Vejjartment of J-fistory, 
JACigarh MusCim University, JACigarh. 5/e has aCways 
Been compassionate to me and taken much interest in 
soCving my jproBCems. "there are no words to express my 
deej) sincerity and thankfuCness to him for his generous 
and kind attitude towards me. I am aCso deepCy 
indeBted to Trof ShihaBuddin Iraqi, former chairman 
of the department for his courtesy and kindness. My 
gratefuC thanks are due to Trof. tarici JAhmed and Vr. 
Maksud JAhmad Xhan whose advice and suggestions 
have aCways Been a usefuCaddition to my knowledge. 
I shaCC Be guiCty if I don't acknowCedge the courtesy 
and kindness of the staff memBers of the research 
CiBrary of our Department. They cooperated with me 
at every step and made aCC Books avaiCaBCe that were 
needed I am aCso thankfuC to the staff of MauCana 
JKzad LiBrary, especiaCCy its Tersian, Urdu and 
manuscript sections and aCso to the staffs of seminar 
CiBrary of the departments of IsCamic Studies. My 
thanks are also due to the office staff of my 
department. 
I extent my heartfeCt gratitude to Mrs. Qamar JA. 
Xazmi, Chairman Department of ^iswan, yuCTV. and 
Mr. MtmadMi, Mrs. JAneesa IqBaCSaBir for their heCp 
and cooperation I received during my work. 
My tfianks are due to my coCCeagues Mr, JAkfitar 
J-Casan, Mr, XamaC, Mr. JArsfiacC, Mr, O^aiyer JAzam, 
Mr, JareedC JAhmadCy Mr, ^Koorain Xfian, Mr, JAsgfiar 
'Raja, Mr, SaCaucCcCin Vanish, Mr, J^ausfiacC JACi, Mr. 
SaCvm JavedCy Mr, J^afees, 
SpeciaC tflanks due to my friends Syed JAsif JACavi, 
TanweeruC J-Cuda Jirdausi, Leena Taquiza, JaizuC 
Hisfia, Mna Irsfiad, 'Busfira who have provided a 
stimulus, creation and conductive atmosphere in the 
successjuC compCetion of my work. 
My sincere thanks go to my Brother and my sisters, 
especiaCCy Mohd Tariq Zahoori andT>r, SAbida Zameer 
for their unconditionaC Cove and support, 
y^ords seem to he inadequate for the immense 
appreciation and gratitude to Syed Jahar JACi, 5/e has 
heen a 'Northern Star' in moments of darkness and 
piCCar of strength in trouBCed times during aCCphases of 
the study, 
I airways thank the JACmighty for giving me nice 
parents Vr, Z, J-C, Siddiqui and Mrs, Jsfoor SaBa whose 
Cove, sacrifice and sustained efforts enaBCe me to 
acquire knowCedge, Whatever I am today is Because of 
their prayers. Coving care and sincere endeavors. 
Introduction 
\J 
INTRODUCTION 
The range of progress and development in the social and cultural 
life of people is a prerequisite to comprehend the spirit of the age. The 
subject of history is not just concerned with the pompous and luxurious 
living of the royalty but it seeks to study man in relation to his 
environment irrespective of any social distinction. All men are more or 
less a product of their environment and their social behaviour, literary and 
cultural efforts can be understood only with reference to that milieu. 
Badayun occupies an unique position in the history of Islamic 
India. For centuries this city has been a nucleus of learning and literature 
and a treasure house of culture and civilization. Almost every nook and 
comer of the country have gained tremendously from the guidance 
extended buy its (Badayun's) madrasas and khanqahs. An unimaginable 
number of students and infinite seekers of spirituality came to this city 
and upgraded themselves in its literary and mystic environment. Myriads 
of unfortunate person of Baghda;s/Bukhara, Yeman, Mehmara, Ghaznin 
and Ghaur derived satisfaction in its peaceful, scholarly and spiritual 
atmosphere. 
Contrary to many other cities in north India, the history f the 
Muslims of Badayun does not begin with the ghurain conquest. Ajmer, 
Bahraich, Badayun, Qannauj and Nagaur hold a significant place in the 
history of Muslim settlement in the country. Muslims had settled their 
colonies in these cities during the reign of Hindu rajas. Although it is 
amazing to hear but it is a historical fact that during the time between the 
Ghaznavide invasions and the Ghurian conquests hordes of Muslims 
crossed the river Ravi, had reached India and settled in different cities 
and towns. They had confidently formed their cultural institutions 
unfavourable circumstances could never discourage them. They 
established their mosques, khanqahs and madrasahs as well. The grave of 
the mayrs, which still provide spiritual shelter to their visitors, are the 
best evidence of the Muslim population in Badayun before the ghurian 
conquest. Mir Mulhim Shahid, Haidar Shahid and Burhan Shahid are like 
the morning star which disappears after shining for few moments but 
gives the news of sunrise. To those, who understand the silent signs of 
history, these graves of martyrs are like the leaders of a natural 
revolution. These elders with their blood nurtured the garden in which the 
young boy like Maulana Raziuddin was brought up. When this great son 
of Badayun, who was bom ten years before the battle of Tarain, reached 
Baghdad, the greatest seat of learning in the Islamic world at that time, 
many renounced ulama bowed their heads before him. 
A new chapter of the history of Badayun began in 1197-98 
A.D.when Qutbuddin Aibak conquered and annexed it into Islamic 
territory. Being completely aware of the geographical situation of 
Badayun a large cantonment was established there so as to keep a watch 
on the rajas and zamindars of vicinity. In a short span of time the army of 
Badayun earned extensive fame in bravery and became popular for its 
great strength. In 1205 A.D. when shahabuddin Muhammad Ghauri 
intended to suppress the rebel tribes of the border particularly khokhars, 
he took the help of the army of Badayun. The Taj-ul Maasir then 
contains the details of this battle. The enthusiastic and brave soldiers of 
Badayun killed two hundred thousand (two lakhs) khokhars. It was 
during the governorship of Iltutmish that Badayun earned more glory and 
greatness, and it came to known as the best military cantonment in 
northern India. The best army of the sultanate was either kept in Delhi or 
Badayun. As a result the governor of Bdayun was held as more revered 
and powerful in comparison to other governors. The governorship of 
Badayun was a great honour. Which was conferred upon the most 
significant and distinguished personalities of the sultanate. Congratulating 
Tajuddin sanjar Qatlo on his appointment as the governor of Badayun, 
Amir Khusrau says: 
[O'brave man of the king you have obtained the 
Iqta 'of Badayun; you have received the degree 
which is above the heaven.] 
Wast-ul-Hayat, p. 78. 
The event which increased the glory and honour of Badayun was 
the uprising of Mongols. With the outbreak of the Mongol invasion, large 
number of ulema, and eminent people migrated to India. Generally those 
who were desirous of name and fame stayed in delhi as the life in the 
capital was really attractive. But those who preferred peace and learning 
proceeded towards Badayun. The maternal and paternal grandfathers who 
did not like government service and wished to have a peaceful life, made 
Badayun their place of residence for instance the father of Shaikh Shahi 
came from Yaman and settled in Badayun. Apart from the ulama and 
mashaikh from foreign countries, a number of prominent personalities 
from various parts of India also settled in Badayun. One of the brothers of 
Baba Farid Ganj-i-Shahar also took his abode in Badayun. 
When during the early century of the Mughal period the city, 
Badayun maintained its grace and glory. It served as an important centre 
of learning. Great scholars shifted to Badayun and made it their home. 
Thus life in Badayun reflected a rich socio-cultural heritage. The 
renovmed historian of Akbar's age, Abdul Qadir Badaoni is the best 
example of the scholars of Mughal period who belonged to Badayun. His 
scholarly pursuits enhanced the literary and cultural environment of the 
city. 
Thus Badayun held a significant strategic position from the 
geographical point of view. Consequently it developed into one of the 
most important cities of the sultanate reflecting a rich cultural heritage 
and efflorescence, A detailed study of the socio-cultural life of Badayun 
can enable one to understand it's pivotal role as a centre of learning and 
it's social and cultural progress and development. Hence the study of 
socio-cultural life of Badayun specially from Qutbuddin Aibak, 1206 
A.D. to Akbar, 1605 A.D. assumes immense importance. 
In the preparation of the present thesis entitled "Socio-cultural 
Life in Medieval Badayun 1206 A.D. - 1605, both primary and secondary 
sources have been utilized. Persian and Sanslcrit works have been utiHzed 
and the modem works in Urdu and English have also not be neglected. 
Before proceeding further it is essential at this moment to make a 
brief survey of our source material. Persian books of both the early 
medieval period such as Minhajuddin Siraj Tuzjani's Tabaqat-i-Nasiri 
Zainuddin Barani's Tarikh-i-Firoz Shahi, Shams Siraj Afif s Tarikh-i-
Firoz Shahi and sources of the later medieval period such as Badaoni's 
Muntakhab-ut Tawarikh, Nizamuddin Ahmad's Tabaqat-i-Akbari, 
Farishta's Tarikh-i-Farishta Abul Fazl's Ain-i-Akbari, Yahya Sirhindi's 
Tarikh-i-Mubarakshahi, Gulbadan begum's Humayun Nama, Abdulla's 
Tarikh-i-Daudi, have been referred to describe the socio-cultural life of 
Badayun during the medieval period. 
Amir Khusrau's works constitute a veritable source of 
information for the social and cultural history of Medieval India. Thus 
Amir Khusrau's works such as Nuh Sipihr, Ijaz-i-Khusravi, Kulliyat-i-
Khusravi, Qiran-us-Sadain have been utilized to describe the life in 
Badayun and to enhance information on the development and progress in 
medieval Badayun. 
The hagiological literature plays a significant role in providing 
information on the political, economic, social, cultural scenario of any 
age. The hagiological literature comprising the Malfuzat and Tazkira of 
the sultanate period is very informative as regards the social and cultural 
life of the period in in review have also been studied. Thus the malfuzat 
such as Fawaid-ud-Fuad and the Khair-ul-Majalis and Tazkiras such as 
Siyar-ul-Arifm and Akhbar-ul-Akhyar have been fully utilized to create a 
proper picture of the socio-cultural life of medieval Badayun. Other 
sources such as the travellers accounts, modem sources in Urdu and 
English, journals, Bulletins and Reports, Gazetteers, and published 
articles have been referred to, while discussing various aspects in the 
present thesis. 
Objectives of the Study: 
This thesis proposes to study the following aspects and questions: 
a) This thesis proposes to study, the position of Badayun 
before and after the establishment of the Muslim rule in the 
12* century. 
b) What kind of architectural developments took place in 
Badayun during the period under review? 
c) This thesis attempts to study the contribution of Ulama, 
scholars, poets and Sufis in making Badayun one of the 
most significant centre of learning of Medieval India. 
d) What were the customs and festivals of the people (Hindu 
and Muslim both) of Badayun. 
e) An attempt has been made to describe the literary activities 
and educational development in Badayun. 
f) One of the aims is also to examine the domestic life of the 
people of Badayun. 
g) Another purpose is to understand whether the socio-
cultural life of Badayun had a positive impact on the socio-
cultural status of the Indian sub-continent. 
Thus an attempt has been made in the following pages to 
present a brief account of the socio-cultural life of medieval Badayun 
from the time of Qutb-ud-din Aibak (1206 A.D.) to Akbar's period (1605 
A.D.) The period thus covers four centuries of the muslim rule in the 
country. 
A special emphasis has been laid in the work, on the salient 
features of social and cultural life which took place in Medieval Badayun 
chiefly as a result of the Islamic impact on Indian life and thought. The 
repetition of well known facts has as far as possible been avoided, but 
when for the sake of continuity of the narrative it seemed essential to 
refer to them, this has been done with great brevity. Due caution, 
however, has been taken not to leave out anything of real importance, in 
the present thesis, care has been taken to utiHze all the original source 
material and published works within our reach. 
This thesis has been divided into six chapters. 
Chapter-I 
Historical Background: 
The first chapter deals with the antiquity and origin of Badayun. 
There is no mention of Badayun in any literary or epigraphical record 
before the 10* century A.D. But the evidence of ancient coins and of 
toehr things discovered here shows that some earlier town on the same 
site existed long before the invasion of Muslims in India. The origin of 
the name Badayun and traditions attached to it have been discussed in 
detail. The political history of Badayun has been investigated by which 
we realized that originally it was a territory ruled by Hindu dynasties. 
Although Muslims were living in Badayun before the Muslim invasions, 
it became a prominent and popular centre of learning and Muslim culture 
after the Ghurian conquest and Badayun's annexation in the Delhi 
Sultanate. 
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Chapter-II 
Ulema, Scholar, Poets and Sufis: 
History of Badayun would be meaningless if the socio-cultural 
life of the district is ignored. It was a prominent centre of Muslim culture 
during medieval period. A new chapter began in the history of Badayun 
with Ghurian conquest and it's annexation in the Dlhi Sultanate. The 
contribution of nobles in cultural glory of Badayun begins with it which 
attracted the ulema and saints from different parts of Islamic world, many 
eminent mystics who entered India subsequent to Shihabuddin's invasion 
settled there. Distinguished saints like Shaikh FathuUah, Shaikh Waji-ud-
din and Khwaja Ali Bukhari lived and died there and the tomb of Miran 
Mulhim Shahid is the most popular in Badayun. 
Similarly Mongol havoc was another contributory factor that led 
to expansion of mystical atmosphere at Badayun, Sufis and ulema who 
came to India in the wake of Mongol onslaught in Central Asia settled at 
Badayun. This chapter presents the rich contribution of ulema, Sufis, 
poets and scholars in making Badayun a magnificent centre of learning. 
11 
Chapter-Ill 
Architectural Development: 
There is an abundance of monuments and architectural remains of 
historical relevance in Badayun district majority of them belong to the 
ancient period and are in a state of deploration while a major number of 
monuments of the early medieval and medieval periods are still intact. 
This chapter surveys the architectural monuments of Badayun in 
which the monuments are divided and studied under two headings i.e. (a) 
Those located in the main city (b) Those situated in the near by or 
adjacent areas of Badayun. A detailed information on the different 
monuments such as tombs, mosques, tanks (hauz), hindu temples, forts 
and wells has been collected and presented. 
Chapter-IV 
Custom and Festivals: 
This chapter studies the customs and festivals of both Hindu and 
Muslim people of Badayun. Customs such as sati, superstition birth 
ceremony, marriage, dowry and divorce, polygamy, purdah, death 
ceremony, both Hindu and Muslim festivals have been studied. This 
chapter discusses in detail the customs followed and festivals celebrated 
by the people of Badayun. 
12 
Chapter-V 
Education and Literary Activities: 
Badayun had its own cultural significance. Despite the political 
upheavals it developed as a centre of Muslim culture. Numerous mosques 
madrasas and khanqahs were built. Eminent scholars, poets and mystics 
from India and abroad settled there. During the early period when the 
Mongol storm had uprooted many Muslim families who sought shelter in 
India turned to this region and Badayun became a famous centre of 
learning and culture. This chapter reviews the literary activities and 
educational development in Badayun. 
Chapter-VI 
Domestic Life: 
This chapter traces the domestic life of the people in Badayun. It 
has attempted to study the food habits, dress sense, costumes and 
ornaments of the commones and upper classes separately. The costumes 
and ornaments of men and women have also been dealt with separately. 
This chapter has thus enabled to give a clear picture of social life of 
Badayun. 
In the conclusion an attempt has been made to analyse the 
positive role of the Sufis and scholars in making Badayun a rich cultural 
13 
centre. The significance of Badayun from the poHtical, geographical and 
social point of view has been reflected. The contribution of several 
scholars and governors of Badayun and their consequent connection with 
the Delhi sultanate has also been reviewed. 
The thesis also comprises an extensive bibliography of both 
published and unpublished contemporary, semi contemporary and other 
works utilized in its preparation. 
Q 
Chapter-I 
Historical Background 
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CHAPTER - I 
HISTORICAL BACKGROUND 
Antiquity and Early History: 
The antiquity of Badayun is doubted as it is not found 
mentioned in any literary or epigraphical record before the 10**' 
century A.D. However, the ancient coins and other things, discovered 
here, show that a town existed at the same site long before the 
invasion of muslims in India. Very little is known about the early 
history of Badayun. According to a stone inscription of Lakhanpala, 
its first name was Vodamayuta.* It was the capital of a Pala dynasty 
who belonged to the Rashtrakuta clan. It is said that Badayun was 
founded by an Ahar prince named Buddha^ in the 10*^  century A.D 
and hence called as Buddhagoan.^ Afterwards it was changed as 
Bedamau or Vedamau but Cunningham has recorded its name as 
Fuhrer,A. ""The Monumental Antiquities and Descriptions in the North Western 
Provinces and Oudh" Vol.11, Varanasi, Rameshwar Singh Ideological Book 
House, 1969, p.20. 
Atkinson, Edwin T. Statistical Description and Historical Account on the North 
Western Provinces of India, Vol.5, Allahabad North Western provinces 
government press, 1983, p.89,See Also,Nevill.H.R. District Gazetteers of the 
United Provinces of Agra and Oudh, Allahabad, F. Luker Sup. DT. Govt. Press 
United Provinces, 1907, p.l31. 
Atkinson, Op. cit, p.89. 
15 
Bedamaya.'* Some sources^ tells that Suraj Dhuaj, the prime minister 
of Mahipal and the Tomar king of Delhi and a reputed Vedic scholar, 
established here a theological school for popularizing the studies of 
Vedas and thus the place came to be known as Buddhagaon, Vedamau 
or Bedamau or Bedamaya.^ This view is supported to some extent by 
epigraphical records found in Lakhanpur/ In 1877 Lamb, the then 
district magistrate of Badayun, found an inscription at Mandal 
Darwaza of Badayun fort which has been translated by M.M. 
Raziuddin Bismil. According to the latter the name of the place, in the 
light of this inscription, could be identified either as Viddamata or as 
Vedamotha. The author of Kanz-ut Tawarikh says that a village 
named Bhadaunlakh was given in donation to a local temple. The 
word iakh ' perhaps denoting the annual income of the village (one 
lakh) was dropped, and the word 'bh' was replaced by 'ba' and thus it 
Cunningham, Alexandar. Archaeological survey of India Report Tour in the 
Gangetic Provinces from Badaon to Bihar in 1875-76 and 1877-88, Vol.XI, 
Varanasi, Sri Rameshwar Singh, Ideological Book House, 1968, p.l. 
Atkinson, op.cit, p.89. 
Ibid, p.89 (According to the rules of Sanskrit Grammar 'b ' and 'u' are 
interchangeable hence the above variations). 
Archaeological survey of India, epigraphia Indica, A collection of Inscriptions 
supplefnentary^ t& the corpus, vol I, ed. Jas Burgess, Calcutta, 1892, pp.6l-66. 
Bismil,M.M, Raziuddin, Kanz-ut Tawarikh, Badayun, Nizami Press, 1907, p.22 
Ibid., p.27. 
16 
came to be called as Badaun.'^ According to another view the name 
was derived from Buddhagoan, the village of Buddh, who was Ahar 
prince, however, Mr Court, propounds the theory that the root of the 
word Badaun is Budhha, the founder of Budhhism. In this connection 
he also refers to a another name Badhawan, which is the compound of 
the world Budha and Awan i.e. stone.^' According to Atkinson if 
Court is correct then the foundation of the town should not be less 
than 2200 years old.'^ The variation of the word Badayun are listed 
below with necessary references : 
1 "^ 
1. Vodamayuta 
2. Bedamaya*'* 
3. Vidvamota^^ 16 4. Viddamota 
5. Vedamotha'^ 
6. Buddhamau 18 
10 
11 
12 
13 
14 
15 
16 
17 
18 
Ibid., p.36. 
Atkinson, op.cit., p.89 
Ibid. 
Epigrphica Indica, Vol I, op.cit., pp. 61-66, Fuhrer,op.cit.p.20 
Cunningham, op.cit., p.l, Atkinson, op.cit., p.30. 
Kanz-ut Tawarikh, op.cit., p.30. 
Ibid, p.30 
Ibid, pp.28,29. 
Ibid, pp.24,25. 
17 
22 
7. Bedamau or Vedamau'^ 
8. Bhadaun lahk (bhadan), Badaun or Budaun^^ 
9. Buddhagoan^' 
10. Budha-Awan/Budhawan 
11. Badavan^^ 
Ancient Period : 
The earliest known Aryan people whose territory roughly 
correspond to the Badayun were Panchalas, who were close to the 
allies of the Kurus, hence called as Kuru Panchala.^ "* They formed one 
confiderate composite state which was ruled by one king. In the 
Mahabharata age, king Dhrupat reigned over Panchala. In Buddhist 
literature they are divided into two kingdoms, Northern Panchala and 
Southern Panchala, having the Ahichhatra and Kampilya as their 
19 
20 
21 
22 
23 
24 
25 
Atkinson, op.cit., p.89. 
Kanz-ut Tawarikh, op.cit.,pp.32-36. 
Atkinson, op.cit., p.89. 
Ibid. 
YazdanijG. Epigraphica Indo Moslimica (1917-18) p.21, Desai Z.A and 
Siddiqui,W.H Epigraphica Indica-Arabic and Persian supplement, Calcutta, 
Government of India Press, 1966,p20 
Epigraphia Indica Arabic and Persian supplement,p.20,Yazdstm G., Epigraphia 
Indica Arabic and Persian Supplement, New Delhi, Archaeological Survey of 
India 1987, p.21. Also see Jalali S. F.Ali, m the proceeding of I.H.C. 
(Bhubneshwar session 1977), pp.793-805. 
Majumdar, R.C. and Pusalkar, A.D (ed.). The History and Culture of the Indian 
people, Vol. I, Bombay. S. Ramkrishan, Executive Secretary, 1960, p.257. 
18 
capital.^^ In the Adikanda of the Ramayana (Sarga 33) it has been told 
that the king Brahmadatta used to live in the city of Kampilya. 
Cunnigham identifies Kampilya with Kampil which is situated on the 
old Ganges between Badayun and Farrukhabad, In post Vedic 
iiterature the term 'Panchaia' has been used to denote the land as 
well as the people who inhabited it. In that period the Panchala had 
entered into a friendly alliance with Kurus which lasted for a long 
time.^* 
It is said that the town of Panchala was Ahicchatra where 
Drona established his capital.^^ According to Cunningham, the history 
of Ahicchatra goes back to 1430 B.C. The name is written Ahiksetra 
as well as Ahicchatra means 'Serpent Umbrella'.^° According to V.A. 
Smith the city of Ahicchatra is now in the modem Ramnagar in the 
26 
27 
28 
30 
Misra, Shiva Nandan, Ancient Indian Republics From the Earliest Times to the 
6'^ Century A.D., Lucknow, The Upper Indian Publishing House, 1976, p.96. 
Ibid. 
Cunningham, Ancient Geography of India, Calcutta, Surendranath Majumdar 
Sastri, R. C. Chakravati, Chatterjee and Co. Ltd. 1924, p. 106, See also, law 
Bimla Chum, Tribes in Ancient India, Poona, Bhandarkar Oriental Research 
Institute, 1943, p.34. 
Rapson,E.J. ed. The Cambridge History of India, Vol.1. New Delhi, S. Chand 
and Company, 1955, pp. 105-107. 
Tribes in Ancient India ,op. cit, p.309. 
19 
Barielly district.^' It was a famous town when Huen Tsang came to 
India in the 7'^  century A.D.^ ^ It is reported that the Panchalas were 
the descendent of Bharatas and had been named after the five sons of 
Bhrimyashva, was the fifth in the descendent of Nila, who was the 
second son of Ajamidha. Bharatas were also nicknamed as the five 
capable one, their territory also being designated Panchala as it 
represented the kingdom "For the maintenance of which five capable 
persons were enough" (Panchalam). 
Bharata, the Paurava king is said to have brought the whole of 
Northern India under his rule and as such held sway over Badayun.^ '* 
Mudgala, the eldest son of Bhrimyashva, found the main branch of 
•ye 
the rulers of north Panchala. His great grandson Divodasa, extended 
the kingdom and united all the five units under him. During the reign 
of Sudasa (probably fifth in descent from Divodasa) the North 
31 
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Smith,V.A.,77je Early History of India from 600 B.C to the Mohemmaden, 
Conquest, London Clanendan Press, 1908,pp. 184-185 
Ancient Geography oflndia,0p.cit, p.412. 
The Early History of India From 600 B.C. to the Mohammedan Conquest, 
op.cit.p.309. 
Pargiter, F.E. Ancient Indian Historical Tradition, Delhi, Motilal Banarsidas, 
1965,p.275 
The History and Culture of the Indian People, Vol. I, Op.cit, pp.296. 
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Panchala power rose to unprecedented eminence through his victory 
1 / : 
in the famous battle often kings. 
Parishata, the exiled North Panchala claimant, took refuge in 
Kampilya, the capital of South Panchala when his kingdom was 
annexed by Ugrayudha. Late r on the celebrated Paurava prince, 
Bhishma killed Ugrayudha and restored Parishata to his ancestoral 
kingdom with Ahicchatra. Drupada succeeded his father Parishata. 
But soon he was defeated by Drona who had been his class-mate as 
well and whom he (Drupada) he once insulted, with the aid of young 
Pandava and Kaurava princes who were his disciples. Drona kept 
North Panchala for himself, including Badayun district and gave 
South Panchala to Drupada. In the great Mahabharata War, North 
Panchalas were the staunch supporters of kauravas and once Drona 
was the supreme commander of Kaurava forces. He was killed in the 
battle. His son Ashvathama also took part in the battle but known is 
heard about Panchalas after him.'*^  
Ancient Indian Historical Tradition,op.cit.ppA75-275 
The History and Culture of Indian Peopley o\.l,op.citp.297. 
'' Ibid. 
^' Tribes in Ancient India, Op.cit., p.33. 
^° Ibid, p.33-34. 
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After the Great War, Mahabharata history of this region sinics 
into oblivion for a long period except for a brief mention during the 
time of Mahatma Buddha in the 6'^  century B.C. Nothing is known 
about South Panchala in the post-Mahabharata period. The common 
name Panchala being used for the entire region of which Kampilya 
was the chief city, which had been the capital of south Panchala, 
became the centre of Bhrahminical learning and culture. The 
Panchalas, were the 3^** in the list of the ten ruling dynasties which 
flourished at the end Mahabharata war and continued till the time of 
Nandas. The number of the kings of this dynasty is said to be twenty 
seven who ruled one after the other. No other information is available 
about them except this. "*' 
Panchala figured as the 10^** in the list of sixteen premier 
states (mahajanpadas) of the time of Buddha and Mahavira, and is 
said to have comprised the region covered by the present districts of 
Badayun, Bareilly, Farrukhabad and adjoining areas."*^ 
In the middle of the 4* century B.C this region was annexed 
to the Nanda empire of Magadha"*^ and after the overthrow of the 
'*' Singh, Balwant ^ adam Gazetteer,, Roorkee, Photo Lintho Press, 1986, p. 19. 
42 
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The History and Culture of the Indian People, Vol. I,op.cit, p.319. 
Ibid,Vol.II,p.ll. 
22 
Nandas the district became the part of the powerful Mauryan empire 
but after the death of Asoka in 236 B.C the Mauryan empire crumbled 
into pieces. 
With the downfall of the Mauryas, the Panchalas of their 
period, probably ruling over this region as feudatories of the Mauryas, 
gradually started to regain power but were subsequently weakened by 
the Feuds who were their own allies and might have been therefore 
brought under subjugation by the newly risen imperial power of the 
Sungas/'* Pushyamitra Sunga overthrew Mauryan power and 
established Sunga dynasty which lasted about hundred years from 187 
B.C to 75 B.C. After the Sungas, the Kanva dynasty wielded power 
from 75 B.C to 30 B.C."^ ^ The subordinate of their region, however, 
seems to have lasted only for a short period of time because the 
Sungas power, declined due to the centrifugal forces, received a fillip 
from the incursions of the Greeks(Demetrius and his lieutenant 
Menander).'^^ 
^ Ibid., p.32-33. 
"^^ Sastri, K.A.L.Nilakanta, Comprehensive History of India, Vol. II, Madras, 1956, 
pp.94-104. 
^^ The History and Culture of the Indian People, Op.cit., Vol. II, p.95-99. 
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It has been suggested on the basis of Yuga-Purana, a section 
of Gargi-Samhita, that the viciously valiant Greeks overran the whole 
Panchala country (Rohilkhand including Badayun) and their was a 
complete breakdown of administration/^ Fortunately, the people 
fought the invading army so ferociously that it went back. 
The history of this region from the end of the Kanva rule to 
the rise of the Guptas is very obscure. References may be made in this 
connection to a large number of coins found at place^ like 
Ahichchatra, Aonla and the Badayun district.'*^ According to 
numismatics evidences discovered from Ahichchatra and the 
neighbourhood, reveal that at least twenty seven kings ruled over this 
region more or less independently of any other power.'*^ In the 
beginning of the 1^* century B.C a 3*^^ dynasty came to existence in 
Panchala consisting of fourteen successive rulers, all having names 
ending in 'mitra' and as such they are, therefore, called Mitra rulers 
of Panchala. Numismatic evidences found in large number at 
*'' Comprehensive History of India, Vol. II,Op.cit., p. 104. 
•** The History and Culture Indian of the People, Op.cit., Vol.11, p. 102. 
Puri, B.N. India in the time of Patanjali, Bombay, S. Ramakrishna, Bharatiya 
Vidya Bhawan, (2"*" ed.) 1968, p.48. 
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50 Ahichhatra, Aonla and Badayun, reveal that these kings flourished 
between 100 B.C - 200A.D.^' 
Accordingly, it was during the 2"*^  to the 6'*^  centuries A.D that 
the region was ruled over by the rulers of three dynasties, i.e. Mitras, 
Guptas and Nagas. During the 4^ ^ century A.D Guptas established 
imperial unity in India. The present district of Badayun also shared 
the fruits of the golden age and contributed much of towards its peace 
and prosperity. In the Gilgitmanuscripts (written in post-Gupta 
times) the North Panchala including Badayun has been described as 
very prosperous, rich in wealth and agricultural products, and a 
'densely populated Janpada'(country). 
In the latter half of the 6*'' century after the downfall of the 
Guptas, Badayun appears to have come under the domination of 
Maukhari king of Kannuaj,^ "* and afterwards under Harsha (606-647 
A.D). During Harsha's reign the Chinese pilgrim, Huien Tsang visited 
India in the time ofPatanjali, op.cit.,pp. 43-47, Comprehensive History of India, 
Vol.11, Op.cit,p.l06. 
^' Ibid., p.48. 
^^  Badaun Gazetteer^ op.cit. p21 , 
^^  The History and Culture of the Indian People,Vo\. II,op.cit., pp. 171-172. 
^"^ Bajpai, K.D., Ahichchnatra, Lucknow, 1956, p. 18. 
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Ahichchatra about 635 A.D.^^ In the second quarter of the 8"" century 
Badayun was ruled by Kannauj kings^^ but after the capture of 
Kannauj about 815 A.D by Nagabhatta II, it came under the sway of 
en 
the rising power of the Gurjar Pratiharas. 
After the raids of the Muslims, Pratihra empire disintegrated 
particularly by the repeated invasions of Sultan Mahmud of Ghazni. 
In 1019 A.D Mahmud crossed the Ramganga before advancing upon 
that city.^^ Alberuni, who came to India at that time also referred to 
Panchalas as one of the nine old great kingdoms, adding that the name 
was not then commonly used.^^ 
In the 2"*^  quarter of the 11*** century, Rashtrakutas established 
their rule in Badayun. The peace and prosperity of Badayun grew 
tremendously. Hasan Nizami stated that Badayun, at that time, was 
"one of the mothers of cities and one of the chiefest country of 
^ Tripathi, Rama Shankar, History of Kanauj to the Moslem Conquest, Delhi, 
Motilal Banarsidas, 1964, pp.35,52,55. 
^^  Thomas Walters, M.R.A.S., On Yuan Chwang's Travels in India 629-645 AD., 
ed. T.W. Rh. YS. Davids, F.B.A. and S.W. Bushell, London, Royal Asiatic 
Society, 1904, pp.332-333. 
" History of Kanauj to the Moslem Conquest, op.cit, p. 188. 
*^ Ibid., pp.230-233. 
^' History of Kanauj to the Moslem Conquest, op.cit, p.287. 
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Hind".^^ The inscription of Lakhanpala, found at Badayun, gives a list 
of eleven rulers representing eight generations of the dynasty. The 
first known king Chandra appears to have been its founder. 
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Dhrampala was probably the last ruler of the Rashtrakutas time from 
whom Muslims succeeded in capturing Badayun district. 
^ Badaun Gazetteer,op.cit.p23 
61 Sachau, E.G., Alberuni's India, Vol. I, T>QM,\96A,p29%,Also:Badaun Gazetteer 
p.23 
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Medieval Period: 
Badayun was quite popular in the medieval period. Mullah 
Abdul Qadir, generally known as 'Badaoni', belonged to this city. 
Khidr, son of Nasrullah Kotwal of the district {khitta) of Badayun, 
constructed a tomb of Badrud-din Shah Wilayat in 1390 A.D.^^ and 
inscription of this building refer to this place as Khitta Badayun. 
Badayun was the first place in Rohillkhand which came under 
the Muslim domination. The earliest historical reference is to the 
invasion by Salar Masud Ghazi, the youthful nephew of Sultan 
Mahmud of Ghazni. His attack on Badayun, however, appears to be 
even more legendary than the rest of his stay. The popular account 
states that in 1028 A.D. Salar Masud took Meerut and then marched 
towards Kannauj. On his way he stopped at Badayun where the 
reigning prince refused to pay tribute. With the result the town was 
besieged and taken. '^^  
Epigraphia Indica Arabic and Persian supplements, op.cit.p20. 
63 Ibid.p20. 
^ Nevill,H.R. op.cit.pp.132-133. 
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In 1197-98 A.D. Qutubuddin Aibak, took the city^^ by a 
night attack and slew the Raja. It is said that during his stay at 
Badayun Qutubuddin founded a college known as Muizzi 
Madarasah.^^ In 1202 A.D. he once again visited Badayun after the 
capture of Kalinjar.^' The first governor of whom any mention occurs 
was one Hizabba-ud-din Hasan^* who was the patron of Muhammad 
Bakhtiyar Khalji who afterwards became the ruler of Bengal. He was 
soon succeeded by Iltutmish as the governor of Badayun. When 
Qutubuddin became the Sultan, he retained Iltutmish at Badayun, 
which continued in his possession till the accession of Aram Shah in 
1210 A.D.^^ 
When after Iltutmish, Ruknuddin became the Sultan of Delhi 
in 1236 A.D., Malik Aizuddin Mohammad Salari was the 'muqta' of 
Badayun and had revolted against the Sultan.^ *^ According to a 
tradition, after Iltutmish, Rustam Khan Dakhini was in charge; who 
^^  Habibullah, A.B.M, The Foundation of Muslim Rule in India, Allahabad, 
Central Publishing House, 1989, p.55. 
^ Kanz-ut Tawarikh ,Op.cit, p. 187. 
^^  Elliot, H.M. and John Dowson, The History of India as told by its own 
Historian, Vol. II, Delhi, Reprint in low price publications,, 2001, p.232. 
*^ Ibid., 305. 
^^ Nevill,H.R. p.133. 
Nizami, K.A. Some Aspects of Religion and Politics in India during the 13'^ 
Century, Delhi, Idarah-i-Adabiya-i-Dilli, reprint, 1978,p.l37 
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change the name of Neodhara as Islamnagar/' He succeeded his 
father in 1236 and received a grant of Badayun in 1127-28 A.D.^^ His 
lieutenant was Ainul Mulk Hussain Ashari.^^ Ruknuddin had built a 
great mosque "^^  at Badayun known as Shamsi Masjid. His character 
caused dissatisfaction in general and Izzuddin Mohd. Salari, the 
governor of Badayun revolted against him7^ In 1239 A.D. Razia was 
succeeded by Muizuddin Bahram Shah who appointed his Amir-i-
Hajib (chamberlain) as the governor of Badayun. Bahram was 
succeeded in 1242 by Ruknuddin's son Alauddin Masud. Alauddin 
appointed Malik Tajuddin Sanjar Kotlak as the governor of 
Badayun. Tajuddin Sanjar honoured Minhaj-us-Siraj, the author of 
11 
Tabaqat-i-Nasiri in the same year. He remained in Badayun in 
1248 A.D. up till the succession of Malik Jalal-ud-din.^^ 
*^ Nevill 
72 
, N.R. Op.cit., p. 134, Atkinson Op.cit, p.92. 
Minhaj-us-Siraj, Juzjani,7a6afa3/-/-Ara5/r/,(ed.)Abul Hai Habibi,Vol.I,Kabul, 
Anjuman-i-Afghanistan,1342.A.H, p.455. 
Nevill, N.R. Op.cit, p. 134. 
The Imperial Gazetteer of India, Bomjur to Central India, Vol. IX, Delhi, Today 
and tomorrow's Printers 1971, p.35, E. Atikinson, Op.cit., p.92. 
^^  Tabakat-i-Nasiri, Op,cit, p.455, Atikinson, Op.cit, p.93. 
^^  Tabakat-i-Nasiri Op.cit, pA55, Atkinson, Op.cit, p.93. 
^^  Etiknson, Op.cit, p.93. Nevill, H.R. Op.cit, p. 134. 
^^  Nevill, H.R Op.cit, p. 135. 
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Ghiyasuddin Balban, before becoming the Sultan of Delhi on 
Sunday 17'^  Rabi-ul-Akhir, 649 A.H (10'*' July 1251 A.D.),^^ was the 
governor of Badayun. When Balban became the Sultan of Delhi in 
fin 
1265, he appointed Malik Barbak as the governor of Badayun. But 
later on Malik Barbak was hanged because of his injustice.^' In 1280 
A.D. Balban again visited Badayun on his way to Delhi crossing 
Ganges at the ferry near Gunnaur, probably Ramghat and Narora.^^ 
In 1289, Jalaluddin Firoz set on the throne of Delhi and 
became the first Sultan of Khalji dynasty. But within few month of 
his accession, Malik Chhajju, the nephew of Balban, became 
rebellious at Kara and marched towards Delhi.*^ Jalaluddin sent his 
army towards Badayun and defeated Chhajju. However, the latter was 
pardoned by the Qazi of Badayun.*"* 
In 1296 A.D. Sultan Jalaluddin was killed at Kara by his 
nephew Alauddin who proclaimed himself as the Sultan of Delhi. 
^' Ibid., pp.48-87. 
*° All, M. Athar The Mughal Nobility under Aurangzeb, Bombay, P.S. 
Jayasingnee, Asia Publishing House, 1968, p.39. 
^^  Barani, Zia-ud-din Tarikh-i-Firoz Shahi, Vol. I,(ed.) Shaikh Abdur Rashid, 
Department of History AMU, Aligarh, 1957, p.48, Etikinson, Op.cit., p.95. 
*^  Ibid, p. 125. 
" Ibid., p. 196. 
^ Ibid., p. 196, Nevill,H.R,Op.cit, p. 136. 
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Setting out for Delhi, Sultan Alauddin Khalji is reported to have 
passed through Badayun where he appointed Amir Umar, one of his 
nephews, as its (Badayun's) governor. However, Amir Umar revolted 
against the Alauddin Khalji in 1299 A.D. The revolt was suppressed 
easily and consequently Amir Umar and his brother Mangu Khan, the 
O f 
governor of Awadh, were dealt severely. In 1308 A.D. the 
country(India) was invaded by the Mongols under Ali Beg Gurgan, 
who occupied the Doab and extended his operations into Badayun and 
Awadh. But they were overthrown by Malik Kafur who was the army 
general of Alauddin Khalji.^^ 
Sultan Firuzshah Tughlaq ascended the throne of Delhi in 
1351 A.D. He appointed Saiyid Muhammad as Badayun's governor. 
But in 1379 A.D. this man was treacherously murdered by Kharag 
Singh of Katehr. To take the revenge Sultan Firuz converted katehr 
mto a hunting preserve. According to Farishta, no one was seen 
inhabited for six years. Sultan gave Badayun to Malik Qabul.^^ 
During his last visit to this region in 1385 A.D. Firuz Shah Tughlaq 
*^  Ibid., p. 136. 
^^  Ibid. 
87 Ahmad, Khwaja Nizamuddin, Tabaqat-i-Akbari, Vol. I, Lucknow, Nawal 
Kishore Press, 1875, p. 118. 
Ibid., p. 118. 
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built a fort at the distance of seven Kos from Badayun called as 
Firuzpur. But being the last of the forts built by him, this place 
became known as Akhirinpur.^^ 
No detail of the governorship of Malik Qabul is available. It 
was after the death of Firuz Shah Tughlaq that Badayun came in the 
possession of Nusrat Shah(1394 A.D.).^° 
During the reign of Mahmud, Mahabat Khan was appointed 
the governor of Badayun who remained there till the death of the 
Sultan. After the death of Mahmud in 1412 A.D. Mahabat Khan 
together with Rai Singh of Katehr joined the forces of Daulat Khan 
but they failed and hence surrendered to Khizr Khan^\ When Khizr 
Khan became Sultan of Delhi, he sent Taj-ul-Mulk to Badayun to 
chastise the Hindus. Har Singh fled and later on submitted himself 
and was pardoned. Har Singh paid tribute for few years but again 
rebelled in 1418 A.D. he was again defeated and driven towards 
*' Nevill,H.R, Op.cit, p. 136-137 Sirhindi, Yahya bin Ahmad Tarikh-i-Mubarak 
90 
Shahi, Banglore, Asiatic Society, 1931, p. 135. 
Nevill,N.R Op.cit, p. 137. 
Tarikh-i Mubarak Shahi, op.cit, p. 180. 
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Kumayun hills.^^ Mahabat remained at Badayun till the death of Khizr 
Khan in 1421 and the accession of his son Mubarak Shah. 
Mubarak Shah was murdered in 1434 was succeeded by 
Muhammad grandson of Khizr Khan though the actual ruler was the 
minister Sarwarul-Mulk. Sarwarul-Mulk's arrogance created general 
discontent among the nobles, Allahdad Khan of Sambhal and Ahar 
Mizan, otherwise called Chaman sent their troops and Sarwar-ul-
Mulk besieged Delhi.''* 
The minister was killed in attempting the life of Sultan who 
rewarded Chaman with the title of Ghazi-ul-Mulk and the territories 
of Badayun and Amroha were granted to him.'^ After Muhammad's 
death his son assumed the title of Sultan Alauddin, when went to 
Badayun in 1447 and got attracted by it. He again came to this city in 
1448 and stayed there till his death in 1478. He gave Delhi to Bahlol 
Lodhi.'^ 
^^  Ibid., p. 188. 
^^  Nevill,H.R,Op.cit., 138. 
^'^ Tabaqat-i-Akbari, Op.cit., pp. 146-147. 
^^  Ibid., p. 146-147. 
^^  Badaun Gazetteer op.cit, p.29. 
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After Bahlol Lodi's death his eldest son Sikander Lodi 
ascended the throne of the Delhi Sultanate in 1488, but he was 
opposed by his brother Barbak Shah. Sikandar defeated Barbak Shah 
near Kannauj and compelled him to take shelter in Badayun.^^ After 
the death of Sikandar Lodi his son Ibrahim Lodi became the Sultan of 
Delhi in 1517 A.D. His behaviour was stern and he had open 
disregard of old nobility, that led to general discontent. Consequently, 
at the time of Babur's invasion the country beyond the Ganga came in 
the possession of refractory chieftains. However, it remained in 
possession of Afghans till the final overthrow of their power in 1526 
A.D. with the hands of Zahiruddin Babur who founded the Mughal 
Empire in India by proclaiming himself the first Mughal Emperor of 
Hindustan.^^ In 1528 A.D. Babur regained Awadh and Lucknow and 
probably took possession of the entire Rohilkhand including 
Badayun.^"^ 
In 1530, Humayun succeeded Babur, but during the ten years 
of his reign nothing is heard about Badayun. After his defeat by Sher 
'' Ibid. 
'' Ibid. 
For the details of Babur's invasion see his autobiography Babur Nama. 
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Badayun Gazetteer,op.cit.p29 
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Shah and his flight to Lahore it is recorded that Nasir Khan was 
incharge of Sambhal but he was replaced by Isa Khan Kalkapur 
because of his tyrannous behaviour. But how long Isa Khan held 
charge is not known. At the death of Islam Shah in 1553 the governor 
was Yahya Khan, who espoused the cause of Ibrahim, one of the three 
rival Sultan. Adil Khan sent a force to crush the confederacy of 
Ibrahim and Yahya, which was not succeeded. However, Yahya was 
defeated by Sikander Suri at Agra and again in the same vicinity by a 
Hindu General. It appears that during the troublous days of Adil's 
reign one Qambar Diwana sized Badayun together with Sambhal and 
a considerable portion of Doab. According to a version, he was given 
the government of Badayun by Humayun in 1553. Humayun on 
recovery of Delhi held Qambar as governor of Badayun. Qambar's 
ambitions prompted him to make a military demonstration against the 
domain of his neighbourhood and in return Ali Quli Khan invaded 
Badayun and besieged the fort.^ "^ Qambar was captured while 
attempting to escape, and was put to death by Ali Quli Khan. His 
body was buried at Badayun and for many years lower classes make 
'"' Sarwam,Abbas Khm,Tarikh-i- Sher Shahi, Elliot and Dowson,Vol.IV,Lowprice 
publications,Reprint,2001,pp.383-384 
"^ ^ Kanz-ut Tawarikh, op.cit, p.240. 
'^ ^ Ibid., p.241, Nevill,H.R Op.cit, p. 141. 
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pilgrimages to his tomb. After the death of Qambar, Mir Murtuza a 
protege of Ali Quli Khan succeeded to the government of Badayun, 104 
It is rather surprising that the history of Badayun remains 
almost obscure throughout the reign of Akbar especially as one of the 
greatest historian of the day, Abdul Qadir Badaoni, was a native of 
that place. It could be due to the fact that Badayun relapsed into 
insignificant event occurred to attract the attention of the chronicler. 
The government does not appear to have attached much importance 
probably because the district was within the easy reach of the capital. 
Badayun itself was one of Akbar's mint city for the coinage of copper 
only. Only two governors, of whom anything is mentioned were 
Qasim Ali Khan Baggat and Shaikh Qutb-ud-din Chisti, a grandson of 
the famous Shaikh Salim of Fatehpur Sikri. Qasim Ali Khan was also 
a poet and composed verse with the pen-name 'Attari'. During his 
rule in 1572 a great fire brokeout in Badaun when immence number 
of its inhabitants lost their lives.^°^ The fire also destroyed the portion 
of the great mosque, of which the dome collapsed, which was repaired 
by Qutb-udd-din's son.^ ^^ The next year there occurred a small 
^'^ Ibid., p.243. 
'°^ Ibid.,p.216. 
^^ Ibid., pp.245-246. 
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outbreak of insurgency in the district. Husain Kiian Tukriya, governor 
of Kant and Gola, was sent there to repress the rising. It also 
appears that after this event both Kanth and Gola were included in the 
Sarkar of Badayun. 
Thus, we see that history of Badayun remains obscure for a 
considerable period after the death of Akbar in 1605. The 
contemporary historians rarely mention Badayun in their annals and 
concentrate mainly upon the events occurring around the capital or on 
the outlying confines of the empire. 
'°^ Nevill,H.Rop.cit.p.l42 
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CHAPTER - II 
ULEMA, SCHOLARS, POETS & SUFIS 
History of Badayun would remain incomplete if the socio-cultural 
life of the district is ignored. It was a prominent Centre of Muslim Culture 
during the medieval period. According to K.A. Nizami "Badayun was one 
among many places for example Ajmer, Bahraich, Qannauj and Nagaur 
where Muslim colonies were established in the time of Hindu princes".' 
There is no doubt about the introduction of Muslim colonies at the time of 
Hindu princes that were established at Badayun. There are many tomb 
which existing in Badayun, some of then are even before the Ghorian 
conquest. It is very difficult to established the identity of many tombs. The 
earliest graves of Muslims at Badayun may belong to 408-9AH (1017-
1019 A.D.), the time when the soldiers of Mahmud of Ghazni fought 
against Raja Madan Pala of Badayun. This date (the year 408 A.H.) is 
revealed from a stone inscription which was discovered in 1887 during an 
Habib,Mohammad and Nizami,K.A, A Comprehensive History of India, Vol.V, 
Delhi, November 2006, Shamim Faizi, People's Publishing House, pp. 137-138, 
Also,Nizami, K.A. Salatin-i-Delhi-ke-Mazhabi Rujanat, Delhi. Fine Press, 1981, 
p. 104, Also: Some Aspect of Religion and Politics in India During the 13'^ 
Century, p.77. Also. Nizami,K.A. Tarikh-i-Maqalat, Delhi, Nadwat-ul 
Musannifin, 1944, p.40. 
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excavation near the eastern gate of the fort known as Mandi Darwaza.^ It is 
stated in the inscription that 'Raja Madan Pal, by using his sword, saved 
his gods from Hambira' and checked their occupation on the other side of 
the Ganges'. This evidence suggest that there were fightings between the 
forces of Raja Madanpala of Vodamayuta, that is Badayun, with the 
Muslims. This also suggests that a peace pact was made between Mahmud 
of Ghazni and the Raja of Kannauj in 408-9/1017-18 A.D. And Raja of 
Vodamayuta (Badayun) was from the family of the Raja of Kannauj and 
worked as his subordinate. When there was a peace pact between Mahmud 
and the Raja of Qannauj, then being the subordinate the Raja of Badayun 
was bound to respect the terms of the pact, according to which the 
Muslims were allowed to live in Badayun and Qannauj. The graves of 
Muslims, who might have lost their lives in the war, were built by their 
fellowmen. In other words these earliest graves of the Muslims in Badayun 
are of the soldiers of Mahmud of Ghazni. These were left intact and are 
still in undamaged and complete position.'* Moreover, there are many other 
Muslim graves also which are ascribed (considered) to the Muslims who 
were killed in subsequent battles. In course of time, the site became a 
Wasilin, po.cit, p.7. According to Raziuddin Bismil the stone inscription 
preserved in the U.P. State Museum, Lucknow 
Hambira means Muslims. 
Wasilin, op.cit., p.8. 
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common graveyard of the Muslims of Badayun. They used to hurry their 
deads in this cemetery. However, all of them, buried in this burial ground, 
have been held and known, through the centuries, as the martyrs 
{shuhada). They are also held like the stars of the dawn which disappear in 
few minutes but foretell the rise of the sun. They sacrificed their lives but 
their comrades-in-arms who survived and settled in Badayun, were the 
introducers of Muslim Culture.^ Still people have faith in them and visit 
their tombs far benefit. 
A new chapter started in the history of Badayun with the Ghurian 
Conquest when its annexation in the Delhi Sultanate. The contribution of 
nobles in the social development and cultural glory of Badayun is of great 
value. Iltutmish, the lover of learning, created such an atmosphere in 
Ibid., pp.9-11. Mention may be made here of several other graveyards of the city 
v^ here, it is supposed, a number of martyrs {Shuhada) lie buried. Moreover, it 
also has been famous through centuries among the local masses that it in every 
part, area, locality and even every house of Badayvm there lies buried a Shahid 
(martyre). Therefore, it is perhaps on account of this commonly accepted 
opinion that Badayun is sometimes used in Urdu poetry as simile. There is a 
famous Urdu verse of an anonymous poet 
u^ r^ c^r 0^^-^i.s^ ^  <SJ^ «J^ '^ 
^ ^ j\j^ y-^i^\ ^ ^j^^ ^j:r- y ^ j ^ 
[O, killer, your street {lane) too is not less worth than Badayim; every house of 
which, there is a grave of a martyre]. Some position is about Sufis, mashaikh 
and ulama. A number of saints are said to be buried in the soil of Badayun. 
Accordingly, there js also popularly famous in this context a Persian poetic line 
" ' • -- • ^-^ • -> [seven saints of the names of Ahmad are 
sleeping in Badayun]. 
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Badayun during his governorship that attracted Sufis, ulama, poets and 
scholars of high repute from different parts of Islamic world.^ 
The roots of Muslim Culture and learning in Badayun were very 
deep. Many eminent mystics, who came to India subsequent to 
Sfiahabuddin's invasions, settled there. Distinguished saints like Shaikh 
FathuUah, Shaikh Wajih-ud-din and Khwaja Ali Bukhari lived and died 
there. The tomb of Miran Mulhim Shahid is the most popular Muslim 
Shrine in Badayun. 
Similarly Mongol havoc was another contributory factor that led to 
expansion of mystical atmosphere at Badayun. Most of the sufis and 
Ulama who came to India in the wake of Mongol onslaught in central Asia 
settled in Badayun. 
The maternal and paternal grandfathers of Shaikh Nizamuddin 
Auliya also settled at Badayun. Likewise the father of Shaikh Shahi 
Raushan Zamir from Yaman, the father of Maulana Alauddin Usuli from 
Qaba, Shihabuddin from Mahmara and Maulana Ziauddin from Nakshab 
^ Tarikhi-Maqalat, op.cit., p.43, Salatin-i-Delhi-ke-Mazhabi Rujanat, op,cit., 
p.l05. 
Nizami, K.A. Studies in Medieval Indian History, Aligarh, cosmopolitan 
publishers, 1956, 0.21, K.A. Nizami K.A. Studies in Medieval Indian History 
and Culture, Allahabad, Kitab Mahal, 1966, p. 18. 
Tarikhi -Maqalat, op.cit., p.43. 
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(in Bukhara) passed their lives in this city. A large number of pious men 
from different parts of India itself migrated to Badayun to take their abode 
there, as for example a brother of Shaikh Fariduddin Ganj-i-Shakar, 
Ahmad Naharwali etc.^ K.A. Nizami writes that those desirous of fame 
and honour settled in the capital and those who liked a peaceful literary 
and mystic atmosphere turned to Badayun. 
DETAILS OF SPIRITUAL, SCHOLARLY & LITERARY FIGURES 
OF BADAYUN: 
Maulana Raziuddin Hasan Saghani: 
The author of the famous work, Mashriq-ul Anwar, Maulana 
Raziuddin Hasan Saghani was bom in Badayun*" long before the Ghurid 
occupation of that town. Mashriqul Anwar is a collection of ahadith, i.e. 
the traditions of the prophet Islam." It has been prescribed for centuries in 
the syllabus of Indian Madarsahs during medieval period.'^ Shaikh 
Nizamuddin Auliya always appreciated this work in very high and 
respectful marmer.He often very proudly mentioned Maulana Raziuddin 
^ Ibid., p.44. 
'° Fawaid-ul-fuad,p. 103-104 
Sijzi, Amir Hasan, Fawaid-ul-Fuad, Lucknow, Nawal Kishore Press, 
1312A.H,pp. 103-104. Also: Comprehensive History of India, Vol.IV, op.cit., 
p. 104. Also: Wasilin, op.cit., p.88. Also: Some Aspect of Religion and Politics in 
India During IS"" Century, op.cit., p.152-154. 
Farooqi, Naimur Rahman, Medieval India Essays on Sufism, Diplomacy and 
History, Allahabad, Laburnum Press, 2006, p.93. 
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and his schorlarly excellent and achievements in majalis(gathering).Shaikh 
Nizamuddin Auliya used to say that the tradition(ahadith),contained in the 
Mashariq-ul-Anwar are authentic.According to him Maulana Saghani's 
spiritual excellences had risen to so high and great position that whenever 
he felt and difficulty and found himself unable in scrutinizing or inquiring 
into the authenticity of any hadith,the holy Prophet appeared in his dream 
to guide him n order to solve the problem .'^The Maulana also compiled an 
Arabic dictionary of a high standard. He was a great philologist as well. He 
was famous during early medieval period not only in Indian subcontinent, 
his fame reached upto Baghdad.*'* He is reported to have visited this 
greatest seat of Islamic learnings in those days and settled there. The then 
Abbasid Caliph Al-Nasir as so highly impressed by his spirituality that 
sent him to Delhi as his envoy to the court of Sultan Iltutmish*^ on two 
occasions (575-622 between 575 and 622 A.H. (1180-1225 A.D.). He was 
so deeply well-versed in subject, that the great Ibn-i-Zohri, one of scholars 
of Hadith at Baghdad acknowledged his scholarly superiority. Maulana 
Raziuddin was a prolific writer who authored more than thirty books out of 
which only few have survived. He was equally an authority on Arabic 
'^  Fawaid-ul-Fuad, op.cit., p. 103-105. 
^^ Ibid., p. 104. 
Salatin-i-Delhi ke Mazhabi Rujhanat, op.cit., p.127-128. 
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(grammar), Philology, Etymology, Semantics Lexicography and Arabic 
Syntax. All his works, mostly in the manuscripts from and preserved in 
different libraries in the world, are indicative of his intensive and extensive 
researches.'^ 
Maulana Zia-ud-din Nakhshabi: 
Also a great scholar and prolific author of the famous and well 
learned man. His works includes: Silk-us-Suluk, Ashrah-i-Mubahshira, 
KuUiyat wa Juziyat, Tutinama, Chahl-Namus etc.,'^ originally belonged to 
and was bom in Nakhshab, a city in Bukhara. He himself writes: 
^j^ c / ^ ty^ * ^ ^ ^J *Cji~^ JTJ 
[From every city and from every place springs something valuable, Zia 
from Nakhshab, sugar from Egypt and Sa'adi from Shiraz] 
Ziauddin Nakhshabi seems to have come to India in his youth and 
settled at Badayun. He was the disciple of Shihab-uddin Mahmara. In his 
conversation he used Hindi words frequently. He was a good poet and also 
'^  Comprehensive History of India, Vol.IV, op.cit., p.462. 
'^  Tarikhi-Maqalat, op.cit., pp.98-107. Also: Wasilin op.cit., p.84. Also: Badayuni, 
Nizami, Badayun Qadeem wa Jadid, Badayun,Nizami Press,1920, p.38. Also: 
Muhaddith Dehlavi, Shaikh Abdul Haq, Akhbar-ul-Akhyar, Matwa-i-Mujtabi, 
Delhi, 1914, p. 105. 
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had deep knowledge of medicine and music.'^ He writes in his Chahl-
Namus that a woman was in difficult labour, that matter was reported 
before Zia-ud-din Nakshabi for help. He wrote the following Qita (stanga), 
on a piece of paper and asked to lie it with the abdomen of the lady. 
^ ^ J J r ^ ^ ^ o — f l - ^ j\f^'j jl(-jj J f - ^ ^J'^ ^J 
This world, O'child who led taken to a comer, does not know but 
the path of infidelity. Every where and every time it sits in ambush, 
waiting for you when you settled down. Never, never come out of the 
fortified fort by the pleading of the nurse. 
Commenting upon the stories (hikayat), contained the Silk-us 
Suluk of Nakhshabi, Shaikh Abdul Haq Muhaddis Dehlavi, the author of 
Akhbar-ul-Akhyar, writes that these hikayat are interesting and heart 
touching. Abdul Haq often quotes them in his own works. One hikayat is 
'^  Wasilin, op.cit., p.75, Badayun Qadeem wa Jadid, op.cit., p.38. 
•^  Ibid., p.77. 
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as follows - A young man claimed to be lover of one, Bibi Zubaida. She 
called the man and asked him to refrain from speaking such word on 
payment of two thousand. The man did not agree. The amount of money 
was increased to 10,000 by Bibi Zubaida. The man agreed. Observing this 
attitude of the young man, Bibi Zubaida said that he should be killed as he 
claims to be a lover and acts like this. 
Some of Nakshabi's qiat (couplets), are worth mention here -
[Nakshabi rise and make peace with the world, otherwise it is offering 
oneself as a target, the wise of the age say, wisdom lies in making peace 
the world] 
He was a pious man and he writes-
°^ Akhbar-ul-Akhyar, op.cit., p.107-108. 
^' Wasilin, op.cit., p.77. 
47 
[O' Nakhshabi until you match your own steps, such a 
thing does not do a pious man, Anyone who keeps an 
eyes on himself no one else finds faults with him] 
j^^x^ .^L i^S o^- . j j ^Ipj ^JLS6 
k!^^ 
[Nakshabi, there is no escape from suffering and sorrow, 
suffering and sorrow man has in herited from Adam] 
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Degrading this fatal world Nakshabi writes in Chahlnamus. 
-cJj j j ^ ^ ' j . ^ ^ ^ ^ j i -J* j^ 
^'3-^^iJ ^^"^ <>^j^ *^^j^ 
i_4J ^ ^-^ J > - sjiJ^ '^ jr: 
Anyone who makes a halt in this transitory stage (world), it makes 
a heartless one out of a gentlemen, may be in the garden of the world you 
are like a flower, but why should you be proud (of it) as you will not 
destined to reap the happiness, don't tie your inner self with cares of the 
^^  Ibid., p.78. 
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world, because there is nothing on the face (of the earth) except dust, 
anybody who belongs to this earthly abode, what is to be surprised there if 
he is unable to achieve purity. 
Nakhshabi translated from Sanskrit, a work on women and named 
it Lazzat-un-Nisa}^ He died in A.H. 751/ 1350-51 A.D.^ "* His tomb is 
situated in Samsi Idgah near the grave of Shihab Mahmara.^^ 
Shihab-ud-din Mahmara: 
Having come from Mahmara in Iran, he settled at Badayun. 
Being a poet of high repute and a man of spiritual affiliation and gnosis 
{sahib-i-nisbat wa marifat).He received title of Malik-ush-Shuara from 
Sultan Rukn-ud-din Firoz. He was master of Shaikh Ziauddin 
Nakhshabi. His tomb is located on an old plinth on some distance from 
OR 
the tomb of Pir-i-Makka. In Muntakhab-ut-Tawarikh Badauni unites that 
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Tarikhi- Maqalat, op.cit., p. 107. 
Akhbar-ul-Akhyar, op.cit., p. 109. Also: Ali, Rahman Tazkirah-i-Ulema-i-Hind, 
(Urdu Translation),Mohammad Aiyub Qadri, Karachi, Pakistan Historical 
Society, 1961, p.254. 
Wasilin, op.cit., p.79, Tarikhi Maqalat, op.cit., p.84, Badayun Qadeem wa 
Jadid, op.cit., p.38-39. 
Siddiqui, Iqtidar Husain^ /ec/Zeva/ India, Essays in Intellectual Thought and 
Culture, Vol.1, Delhi, Manohar Publishers, 2003, p.43. 
Husain, Iqbal, Early Persian Poets of India, Patna, 1937, p. 163-164. 
Badaoni, Abdul Qadir, Muntakhab-ut Tawarikh, Vol.I,Calcutta,Asiatic 
Society, 1868,pp.70-71. 
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Malik-ul-Kalam Fakhr-ul-Mulk Tulaki used to call him ustad.^ ^ Few lines 
of Mahmara's verses are given below:-
^..^1 M ,) ^SJ^^ .j^^hj c iu . 
i l ^ CJIJ ^J Cl lu i ^ . ^ ?. cJL ''- CIXJ iJ-
> » 
- *f 
L/ Ji.^ ^-^^.i—ii ' J j»E.~-ii /U ^ r r - ^ j l - ' ^ j d j ' H 
He was mortal of angelic beauty, a sky with the lowliness of 
earthlike the sky he was pure in body, like the anglu he was pure in soul, 
he was a pearl whose place was in treasury of God and he was a moon 
29 Early Persian poets ofIndia,op.cit,p.l86-189. 
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whose brightness shone forth from the sky of eternity, he was such a pearl 
that nothing of mare value than this nature was ever produced by the 
medium of the elements from the sea of heaven. 
The brightness of the eastern sun is ashamed by the beauty of his 
face and the stature of the express of the garden is bowed before the perfect 
uprightness of his form. 
He seems to have started his career during the closing years of 
Iltutmish because the qasidah, quoted by later writers is in praise of his son 
Firoz Shah. Thus he was in Delhi in 1236, enjoying a reputations as a poet 
of eminence. It was owing to his fame and popularity that he could have 
access contemporary had sought guidance from him during his early career 
and says, to the royal court and express his desire for land in Badayun, a 
town of his choice. He got it, and seems to have moved to Badayun in his 
old age. Amir Khusrau, his juniar 
In Badayun Mahmara crises in toxicoted from sleep if he listens of 
this sound of the melody of the birds of Delhi. 
In his Mathnavi Hasht Bihisht also, Khusrau praises Shihabuddin 
Mahmara as a mentar who suggest improvements in his verses. Khusrau 
°^ Muntakhab-ut Tawarikh, Vol.I,op.cit.,p.70. 
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says his copper was turned into gold when Shihab Mahmara examined 
each line arefully and made alterations.^' 
As for the new trend introduced by Shihab Mahmara in qasida 
writing in India, he talked about the importance of morals valves and 
spirituality in human life. His verses in praise of God and the prophet show 
that he was inclined towards Sufism and wanted the prevent people from 
turning wholly materialistic in worldly affairs. 
In the following qasidah composed in praise of Firuz Shah, Shihab 
Mahmara requests his royal patron to grant him maintenance land in 
Badayun territory.^^ 
Maulana Alauddin Usuli: 
Bom in Badayun and educated in its famous and reputed 
institution of learning Madrasah-I Muizzi, Maulana Alauddin Usuli was 
the teacher of Shaikh Nizamuddin Auliya. The latter had read the famous 
read the famous work Quduri under Alauddin Usuli. '^^ Though the 
contemporary sources are silent in this regard, the famous collection of 
'^ Early Persian Poets ofIndia,op.cit,pp. 163-164 
^^  Muntakhab-ut-Tawarikh, op.cit,p.70-71 
^^  Early Persian Poets of India, op. cit.pl 86-189 
^^ Fawaid-ul-Fuad, op.cit., p.l65, Bhatti, Mohd. Ishaq, Fuhka-i-Hind Vol.IV, part 
I, Lahore, Idara, Saqafat-i-Islamia, 1977, p. 158. 
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Shaikh Nizamuddin AuHya, the Fawaid-ul Fuad, provides interesting and 
valuable information of this great spiritual and scholarly personality. The 
Shaikh always mentioned Alauddin Usuli in his gatherings {majalis) very 
respectfully. He is reported to have always showed great humility and 
simplicity in his personal life. There was great similarity in his sayings and 
doings, i.e. Urn, (learning), and amal (practice). He always made efforts to 
practice himself what he preached and extorted to others. It is also reported 
was matchless in Zuhd (spiritual devotion), and taqwah (peity). His heart 
was full of God's fear.There is an anecdote is the best proof of all these 
qualities of Maulana Alauddin Usuli.He had a Kaniz, (slave-girl). Once the 
maulana saw her weeping bitterly. He asked the reason. She told him that 
she had left her son in a village of Katehr and that she was weeping for 
him. Maulana imidiately feed her.He gave same bread and conducted her 
on the way to Katehr.^ ^ 
He passed his life in poverty. According to the Tarikh-i-Farishtah 
he became disciple spiritually benefited {murid), of Shaikh Nizamuddin 
Auliya in his old age. He also from Shaikh Jalal-ud-din Tabrezi. He died 
^^  Fawaid-ul-Fuad, op.cit.,pp. 165-166. 
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Some Aspects of Religion and Politics during 13'^ century, op.cit., p. 154. 
Wasilin, op.cit., p.84, Badayun Qadeem wa Jadid, op.cit., p.28. 
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in 602 A.H./ 1263-64 A.D. His tomb is situated near the tomb of Shailch 
Shahi, Mu-I Tab.^ ^ 
Qazi Kamal-ud-din Jafri: 
He was the qazi of Badayun. Shaikh Hazrat Nizamuddin Auliya 
Nizamuddin refers to him, in his malfuzat.as the hakim(ruler),i.e.governor 
of Badayun.He actually refers to a talk of the Qazi with Jalaluddin Tabrezi 
who was his contempory.And in this connection Shaikh Nizamuddin 
Auliya says that the Qazi was Hakim of Badayun.^^ In fact, as appears 
study of the Fawaid-ul Fuad, he might have used the world hakim in the 
sense of Hakim-i-Qaza the administrator of justice, i.e. the Qazi or the 
Judicial Magistrate."^" 
Qazi Kaluddin Jafri was known far his piety and scholarship. He 
had compiled a book, Munfiq probably on the science fiqh (Islamic 
Jurisprudence), Shaikh Nizamuddin Auliya once remarked: "Qazi Kamal-
ud-din Jafri who was in charge of Badayun, had many duties as Qazi, but 
he used to recite the Quran very extensively and very often.'*' Qazi Kamal 
^^  Ibid., p.84. 
39 
Fawaid-ul-Fuad, op.cit., p.225. 
°^ Ibid., p.225. 
Ibid., p.225. Also: Some Aspects of Religion and Politics During 13'^ Century, 
op.cit., p. 167. 
>(^Acd. No L 
lived with dignity and several servants acted as durban at his'gate. Inspite 
of his religious devotion, Qazi Kamal-ud-din could not escape the critism 
of his mystic friend, Shaikh Jalaluddin Tabrizi. Once Shaikh Tabrizi 
visited his house, the servant told that the Qazi was busy in his prayers. 
Shaikh Tabrizi smiled and asked: "Does the Qazi know how to offer 
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prayers . 
Amir Hasan Ala Sijzi Dehlawi: 
He was compiler of the Fawaid-al-Fuad. His real name was 
Nizamuddin Hasan. Bom in Badayun in A.H.I253 A.D."^ "* The reason for 
his parent's stay at Badayun is not known. Probably, his father was there in 
connection with some employment. There is no record of what he studied 
and who were his teachers. However his writing is prose and poetry, which 
are available, suggest that he was a scholar of Persian language and 
literature. He had also a good knowledge of Arabic. Barani tells us that he 
was also well informed about the chronicles of the sultans and the 
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Fawaid-ul-Fuad, op.cit., p.236. 
Ibid., pp.236-237. Also: Qalanda, Hamiduddin, Khair-ul Majalis, (the malfuzat 
of Shaikh Nasiruddin Chiragh of Delhi), (ed.) K.A.Nizami, Aligarh, Research, 
A.M.U,1959, p.211. Also: Some Aspects of Religion and Politics During 13"' 
Century, p. 167, 
Rizvi, S. A. A, A History ofSufism in India, Vol.1, Delhi, Mimshiram Manohar 
Publishers, 1978, p. 173. 
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renowned Ulema of Delhi."*^  He died in Delhi and lies buried in the dargah 
of Shaikh Nizamuddin Auliya. 
Shaikh Shahi Mui Tab: 
Sheikh Shahi Mui Tab was a rope maker and he came to Badayun 
with his father Syed Izuddin Yamani in 604 A.H./ 1207-08 A.D. He 
became murid and Khalifah of Qazi Hamid-ud-din Nagauri in the 
Suhrawardiya order. His master used to call him Raushan Zamir (a man of 
enlightened conscience)."*^ He was a strict follower oisunnah and was very 
found of sama (mystic songs). He lived a life of celibacy. According to 
Shaikh Nizamuddin Auliya the people bowed before him.'*^ People still 
have faith in him and he is popularly known as Bari Sarkar and Sultan-ul-
Arifm.'*^ He had strong affection for his friends and followers. Sheikh 
Nasiruddin Chirag quotes an event of Shahi's life to which is the best proof 
to this effect. One day he and his disciples went out and cooked some 
rice pudding. When it boiled and exceeded the capacity of the container, 
the person sitting nearby, took it out and ate to avoid wastage. Then it was 
^^ Akhbar-ul-Akhyar, op.cit., p. 101 -103. 
''^  Fawaid-ul-Fuad, op.cit., p. 172. 
'*^  Ibid., p. 172. 
Wasilin, op.cit., p.23, Badayun Qadeem wa Jadid, op.cit., p.36. 
'•^  Fawaid-ul-Fuad, op.cit., p.91-92, Akhbar-ul-Akhyar, op.cit., p.49. 
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served to Shaikh Shahi, he declined to take it stating that it was not well. 
Then the person who had taken it, admitted. The Shaikh ordered him to 
stay in sun till the same quantity of his sweat could come out of his body. 
In the same context there is mentioned and anecdote which reveals Shaikh 
Shahi Mu-i-Tab's love and affection for his friends, disciples and 
followers. He called upon a barber and asked him to cut his vein so that the 
same quantity of blood, as was the sweat of his friends, could come out of 
his body.^ ^ 
Shaikh Shahi was also famous for his miraculous power. He used 
to say that after his death, whosoever his could visit his tomb with the 
purpose of getting solution of any of his difficulty and problem, he would 
not return hopeless. If his work is not done, he should continuously come 
to me for four days. And even then he remains empty handed, he should 
come 5* day and break the mark of my grave.^' When one of the famous 
sufi of Badayun Shaikh Nizamuddin Auliya fell ill, he requested Shahi to 
pray for his recovery. The request was accepted. Shaikh Shahi Mu-I Tab 
°^ Ibid., p.92, Akhbar-ul-Akhyar, op.cit., p.51. 
Badayun Qadeem waJadid, op.cit., p.36. 
58 
died in 632 A.H./1234-55 A.D.^ ^ His shrine is located across the river soth 
and is popularly known Bari Sarkar. 
Shaikh Badruddin Abu Bakr Mu-i-Tab: 
He was the younger brother and also the murid and Khalifa of 
Shaikh Shahi Mu-i Tab. He lived a life of celebracy like his brother. He 
had the esoteric as well as exoteric knowledge." 
It seems to necessary to mention here that Shaikh Abdul Haq 
Muhaddith Dehlavi is of the view that there was a another brother of 
Shaikh Shahi Mu-i- Tab whose name was Badruddin. But according to 
local traditions Shaikh Abu Bakr Mu-i- Tab and Shaikh Badruddin was the 
same person. Badruddin was the title of Shaikh Abu Bakr.^ '* 
The people of Badayun call him Shah Wilayat and Chhotay 
Sarkar, and visit his grave to pray for the remedy of their problems. He 
died in A.H. 1254 A.D. 
Wasilin, op.cit., p.27. 
53 Ibid., p.32, The spiritual power by which the man can travel and distance with in 
second. 
'^^  Akhbar-ul-Akhyar, op.cit., p.49, Also: Hasani, Abdul Haiy, Nuzhat-ul Khawatir., 
part 11, Hyderabad, Dairat-ul Maarif,Usmania University, 1966, p.98.also see, 
Mohd. Ifzal-ul Rehman Khan, Rohilkhand Territoty, Delhi, Kunishka 
Publishers, 1995, p. 141 
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Qazi Jamal Multani: 
He was a very pious man and his real name was Hisamuddin. 
According to Nizamuddin Aulia "once Qazi Jamal Multani dreamed the 
prophet Muhammad making ablution in a mauza (village) of Badayun. 
When he got up he went to that spot and found it wet". He made a will that 
his grave should be built on that spot after his death. So according to his 
will he was buried over there.^ ^ It is said that the child who does not start 
speaking on time is licked the dust of his grave and he starts speaking. He 
died is 687 A.H./ 1288-89 A.D. 
Aziz Kotwal: 
He used to love darweshes and talked to them very often. Once he 
was sitting under a tree and food was being served. Nizamuddin Auliya 
happened to pass by him. He called him up. shaikh Nizamuddin flared. But 
when he went there, he asked him to sit by his side with due respect and 
dined. He died young in Badayun.^ *^  
Khwaja Aziz Karaki: 
He was a great Sufi and pious man, and earned his bread by selling 
the ornaments of women. He was all the time busy in zikr (remembrance 
^^  Ibid., p.78. Also: Fawaid-ul-Fuad, op.cit., p.208-209, Wasilin, op.cit., p.36. 
^^  Fawaid-ul-Faud, op.cit., p.174-175, Wasilin, op.cit., p.65. 
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of Allah). Once Hakim of Karak prisoned him due to some reason. The 
people requested Hakim for his release. Consequently an order was issued 
sitting him free. He did not come out of the prison he said he would not 
come out until he got the Hakim torn up from house to home. Little after, a 
caJamJty befeJJ uponhijn and he came out^^ 
Amir Hasan Dehlvi writes that Shaikh Nizamuddin Auliya very 
highly praised the piety and simplicity of Aziz Karaki. The latter died in 
666 A.H./1267-68 A.D.^ ^ 
Shadi Muqri: 
Bom in Badayun he had been a slave of a Hindu.^ ^ He was a 
renowned Qari of time and Qari,^° who could recite the Quran in seven 
qira'ts (phoenetic dialects of loudly reciting the Holy Quran. There are 
seven methods of the recitations of the Holy Book).^' His teacher was 
Khwaja Muqri who lived in Lahore. He was also a pious man. Shadi Muqri 
was sahib-i-karamat (man of miracle).^^ One of his miracles was that 
person who learned a part of Quran under him easily committed the whole 
" Ibid., p. 154, Wasilin, p.65-66. 
^^  Ibid., p. 154. 
^^  Wasilin, op.cit., p. 103. 
The person who recite the Quran in phonetic way is called qari or muqri, 
'^ Proper style of Quranic recitation. 
One who show miracles. 
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Quran to his memory. Sheikh Nizamuddin AuUya also learnt a part {juzw 
or parah), of the Holy Quran under his guidance and later on memorized 
the whole Divine Book. 
Maulana Mukhlisuddin: 
Belongin to the region of Katehr,^ ^ he was a hafiz '^*,pious man and 
Sahib-i-Wilaya^^ (man of sainthood).C)nce he was walking with his 
pupils. They plucked a firuit of oak. When Maulana inquired about it, they 
told that it's a finit of oak. He disagreed with them and declared that the 
fruit is cucumber. Maulana asked them to bring the fhiit before him. He 
look it and cut it into pieces and distributed among them, they found the 
finit cucumber and ate.^ ^ 
Shaikh Abdullah: 
Previously he was a Hindu and lived in Samana, later he felt 
curiosity of truth and left his place to find out it. Ultimately he reached 
Badayun, where he embrassed Islam. He became a disciple of Mian Abdul 
Haq Chishti. He also benefited fi"om Syed Mir Jalal of Badayun after 
In Khair-ul Majalis kaher is given katehar,however seems correct. 
The person who commits the Holy Quran to his memory^khbar-ul-Akhyar, 
op.cit., p.75-76 
^^  A stage in the path of mysticism. 
^ Fauaid-ul-Fuad, op.cit., p.210, Wasilin, op.cit., p.80-81. 
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whose his death 'Abdullah' became his successor and taught for several 
years at Badayun. He lived a very simple life. He was a pious man and 
played a vital role in the mystic life of Badayun.^^ Barani learned Sahaif-
ul-Kalam and Tahqiq-i-Usul-i Fiqh under him. 
Abdul Ghani Shaikh: 
Abdul Ghani was a leading Sufi of Badayun. Even as a young 
student once hearing mystical songs, he became an ecstatic, which induced 
in him a state a anxiety as he was unable to explain these occurrences. Still 
a young man he migrated to Delhi where he was given a minor position by 
the govemor.^^ 
Afterwards he to became a Sufi and joined the mystic discipline of 
Shaikh Abdul Aziz in the chistiya order. After receiving training in 
learning and spirituality, he spent several years in teachings. Later he 
completely renounced the world and used to live in a mosque in Delhi .^ ^ 
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Badayuni, Abdul Qadir, Muntakhab-ut-Tawarikh, Vol.III, Calcutta, 1869, p.54-
56, Ahmad, Maulana Nizamuddin, Tabakat-i-Akbari, Vol.11, Lucknow, Nawal 
Kishore, 1875, p.394, Nuzhat-ul-Khwatir, part IV, 1973, p.211 
Hanif, Biographical Encyclopaedia of Sufis (South Asia), Delhi, Prabhat Kumar 
Sharma, Roshan Offset Press, 2000, l" edition, p.l, Wasilin op.cit., p. 179, 
Nuzhat-ul-Khawatin, part V, 1976, p.236. 
Muntakhab-ut-Tawarikh, Vol.III, op.cit., pp.111-112,Rizvi, S.A.A,^ History of 
Sufism in India, Vol.11, Delhi, Munshiram Manoharlal Publishers, first 
published, 1983, p.274. 
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In 1003 A.H./ 1594-95 A.D. Mirza Abdur Rahim Khan-i-Khanan 
visited the Shaikh and requested to pray for his worldly and other worldly 
welfare. The saint urged Abdur Rahim to strictly follow the Laws of 
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Shariah. The Shaikh seems to have died some years later. 
He was the author of two treatises Ishqiyah and Ainiyah explaining 
the principles of spiritual education. 
Aziz Bashir: 
He was from Badayun. He came down to Delhi to request Maulana 
Nasiruddin, son of Qadi Hamiduddin Nagauri, to honour him with the 
khirqah, i.e. the robe of spiritual authority. With this intention he held a 
majlis at the Hauz-i-Sultan, in which a number of darveshes also 
participated. Meanwhile, everyone started in this gathering talking about 
the sweetness of the water of the hauz. But Aziz Bashir said that Haud-i-
Sultan was an ordinary baud, the Hauz Saghar of Badayun was much 
better. Muhammad Kabir was present there. When he heard these words, 
he asked Maulana Kamiduddin not to give him khirqah, because Aziz 
seemed to be a boastful and pretentious person. Qazi Hamiduddin Nagauri 
followed his advice and did not grant him Khirqah J^ 
Biographical Encyclopaedia ofSufism, op.cit., p.l. 
Fawaid-ul-Fuad, op.cit., p. 174. 
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Maulana Sirajuddin Tirmidhi: 
Belonging to Badayun he was a pious man. He went to Makka 
with a wish that if he died he would be buried over there. But after 
visiting Kabah he came back to Badayun where permanently settled down. 
People asked him about his wish off dying and getting burned in Makkah. 
He replied that one night he saw in a dream that some dead-bodies were 
being brought to Makkah while some of the other dead-bodies already 
burned there, were being taken away from their graves and carried away. I 
required what was all that. I came to know that the dead bodies that are 
being brought Makkah from for off places are of those who had the wish to 
be buried there. While those which are being taken away from there graves 
did not deserve to have a place there because they had not desired to be 
buried in Makkah. It was due to this reason that these dead-bodies were 
being shifted to places beyond that holy city. So I came back to Badayun.^ ^ 
^^  Ibid., p.216, Wasilin, op.cit., p.85. 
^^  Ibid.,p.216, fFa5///>i,p.86. 
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Khwaja Muhammad Bin Alavi: 
An alim (religious scholar), of high repute and a man of excellent 
manners and integrity,was bom in Badayun/"* repute and a man of 
excellent manners and integrity, Shaikh Nizamuddin Auliya once in his 
gathering related an anecdote to him. The Shaikh said: "A son was bom to 
him but the day of his birth happen to be the day when the moon was in the 
scorpion part of the zodiac, and because of common believe the child's 
parents regarded his birth as inauspicious. He gave him to a sweeper who 
brought him up. The child grew up a brilliant and handsome boy. Some 
one went to his parents and asked them to look at him. When they saw 
their son, they took him back from the sweeper made arrangement for 
teaching him the Quran and educating him in various academic disciplines 
of the time".^^ 
Miyan Shaikh Abdullah of Badayun: 
He was from Badayun. He devoted himself in religious life and 
selected for himself the profession of teaching the Quran. He always kept 
him self acquainted with God's Commands {ahkam-I Ilahi), and ultimately 
joined the belt of famous saints. He joined the spiritual discipline of 
^^  Ibid., p.243. 
^^  Ibid., p.244. 
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Miyan Shaikh Abdul Baqi Chishti of Badayun. The latter authorized 
Miyan Abdullah as his khalifa. Sheikh Abdul Baqi's kind attention and 
miraculous glance made the latter one of the renowned mashaikh (saints), 
of the Badayun city. Subsequently he also benefited from Shaikh Safi of 
KhairabadJ^ He emphyed himself in austerities after and in striving after 
holiness to attain perfection. He also acquired the knowledge from Miyah 
Shaikh Ladan of Delhi and from Mir Sayyid Jalal of Badayun.^^ After the 
death of Mir Sayyid Jalal, Miyan Abdullah became his successor. People 
from surrounding areas and other parts of the country visited him to attain 
eternal felicity. 
In later days he sometimes appeared like a majzub, i.e. the mystic 
over powered by mysterious attraction of God and spent his time in 
ecstatic singing and dancing. He led a very simple life and used to go to 
market to buy his necessary supplies for the Kitchen and house hold goods. 
He never believed in taking favour from his students. Badaoni said that 
Miyan Abdullah never saw him in the course of his teaching to refer a 
book while solving the questions and obscure subtleties because what ever 
he had seen once he add on the tip on his tongue.^^ 
^^  Mu/Uakhab-ut Tcm-Qrikh, Vol.RI, op.ck., pp.58-56. 
^^  Ibid., pp.53-56. 
'' Ibid. 
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Shaikh Husain Badakhshan: 
He was the spiritual successor of the Shaikh Hussain of Khwarizm. 
He used to read Misbah and Masnavi. He was very firm believer of law. 
He had a very good spiritual knowledge if someone would praise him he 
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would say "it is yourself that you are regarding" He stayed at Badayun 
for the purpose of seeing some turks who had attached themselves to him 
as his disciples. 
Nasihi: 
He was the son of Shaikh Mayan of Badayun. His name was Jamal 
Khan. He was a young man of perfect orthodoxy and well known for the 
beauty of his form and disposition. He was a great poet but because of his 
early death he did not acquire accomplishment. His following verses are 
very famous: "Hear this well-weighed saying from one who was nurtured 
on love"; "He 'who dies of love is better than who lives without love". 
My dark eyed beauty, than host smitten me with a wound, whilst 
than went riding. I take delight is this love, for thou last mortally wounded 
me 
^^  Ibid,pp. 100-101. 
°^ Ibid,pp, 100-101 
68 
Maulana Abdul Hadi: 
Bom in Badayun he was a saint of the Naqshbandiya order being a 
Khalifa of Shaikh Ahmad Sirhindi, popularly known as the Mujaddid-i-
Alf-I Sani. A scholar of Islamic sciences, initially he was associated with 
Khwaja Baqi Billah and it was on later instructions that joined Sirhindi and 
Mujaddid to went to Sirhind to completes his mystical training. The 
0 1 
Mujaddid had appointed him envoy in Badayun. 
Maula AH or All Maula: 
A renowed saint of Badayun, he was a follower of Shaikh 
Jalaluddin Tabrizi. He was present at the 'ceremony of the turban tying' 
(jalsah-I dastar bandi), of Shaikh Nizamuddin Auliya. The latter regarded 
him extremely and always prayed for him.^ ^ Previously he was a non- for 
muslim. The manner in which he got converted is quite interesting. One 
day Shaikh Jalaluddin was setting outside his house. Meanwhile a curd 
seller from Katihar, who was in fact a robber, happened to pass through 
there. The very moment he took at the Shaikh. He was so impressed by 
him that he embrassed Islam and became a mulsim. Shaikh Jalaluddin 
named him Ali. He presened thousand Jital to the Shaikh but the latter 
*' A History ofSufism in India, Vol.11, p.239, Wasilin, op.cit., p. 178. 
*^  Wasilin, op.cit., p.42 
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declined. Ali remained in the company of the Shaikh for several years. The 
Shaikh taught Ali to perform five times prayers daily. When Shaikh 
Jalaluddin decided to leave Badayun and settled in Lakhnauti, Ali Maula 
also desired to accompany him but, the Shaikh strictly asked him. Ali was 
ordered to stay at Badayun as the Muslims of this city had been left under 
his care. 
Shaikh Ahmad Naharwani: 
Came from the weaver community, he too was a renowned sufi of 
Badayun. He was a weaver. According to Shaikh Nizamuddin Auliya, he 
had deep sense of spirituality. The Sheikh was very much impressed by 
Naharwani's devotion to prayers and litanies.We find Naharwani referred 
to in his malfuzat as one of those adorned with God's famous and mercy.^ '* 
He was very great man one night a thief entered his house after 
searching everything he could not find anything he got disappointed and 
decided to leave the house empty handed. Sheikh Ahmad Narwani saw 
him and requested him to stay for a while he took out a 7 yard long cloth 
piece form his loom and gave it to him. The thief took it and went away 
next day the thief along with his parent came to him and placed their heads 
^^  Wasilin,o^.Q,\X, pp.47-51. 
"^^  Ibid.p.51 
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at his feet and decided that they would not indulged in such sinful act. 
Sheikh Ahmad Nharwani used to go to Masjid-i-Jami along with his 
friends and followers. A darwesh known as Shaikh Ali Sharidah advised 
him not to go to the mosque with such a big crowd. But he continued the 
practice. One day, on his way, he saw a man beating and kicking another 
man. After seeing him, Shaikh Naharwani and his friends formed a circle 
around that man and got him freed from the clutches and kicking. In the 
meantime Shaikh Ali Sharidah reach there. When Shaikh Nharwani saw 
him he told that because of all these eventualities he kept his friend when 
even he had to go out of his house. 
He was an able and blessed man. Once he was asked as to whose 
murid (disciple). He said God knows better.^ ^ But it was generally said that 
he had got a spiritual status because of a look of attention of Faqih 
Madhawi towards him the Imam of Jami mosque at Ajmer. One day 
Shaikh Ahmad Nharwani was singing some hindavi song in his voice 
Faqih Madhawi heard him and advised him to memorized the Quran. 
^^  Fawaid-ut-Fuad, op.cit., p.254. Also: Khairul Majalis, op.cit., p.28. 
*^  Ibid.,pp.l72-173. 
^^  Ibid., p. 173, Akhbar-ut-Akhyar, op.cit., p.47 
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Shaikh Ahmad nharwani, in compliance with latter's advice learnt the 
Holy Book by heart.^ ^ 
Hazrat Ahmad Khayyat: 
Being a tailor by profession,he too was a pious man. He did his 
work very honestly. When he used to stitch the red cloth, he wore white 
cloth and when he stitched white cloth then he used to wear red cloth so 
that if any thread of the cloth of the customer falls on his cloth he could 
on 
come to know about return it to the person concerned. He died around 
650 A.H.^ ^ 
Bibi Zulaikha: 
She was the mother of Shaikh Nizamuddin Auliya. A extremely 
pious lady she passed her time mostly in God's prayers and remained 
always dependent of His mercy.^ ^ She always tried her best to train and 
bring up her son in highly spiritual and moral way . Once she had nothing 
to eat and cook in her house. She did not get disturb. Rather very calmly 
and patiently said her son: "O", Nizamuddin, "we are God's guests 
^^  Ibid., pp. 172-173. 
Wasilin, op.cit., p.55. 
^ Badayun Qadeem wa Jadid, op.cit., p.29. 
^' Mir Khurd, Siyar-ul-Auliya, Delhi,Matwa-Muhibb-i-Hind,1302,pp.l52-153, 
Akhbar-ul-Akhyar, op.cit., p.297-298. 
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today".^^ Next day she got a huge quantity of grains in gift from some one. 
That's how her prayers were heard.^ ^ One time her female servant fled 
away and it was difficult for this pious lady to employ another one. As 
usual she prayed to God.^ '* Surprisingly the miracle happened and her maid 
servant came back to resume her services.^^ She also possessed unique 
intuition of far seeing the ftiture in her dreams.^^ It was by virtue of her 
intuition that one day her son would earn great fame and honour as a saint. 
These words came true after her death. When she was on her death bed 
Nizamuddin Auliya was very disturbed because he was too young to live 
all alone, he expressed his concerned to his mother. She took his right hand 
into hers and said: "O", God, I am handing him over to you". These 
events show this great pious lady's firm faith in God. When ever she 
needed anything or faced any difficulty, she recited durood{sQQking God's 
Benedictions for Prophet Muhammad and his descendants) five hundred 
Some Asppects of Religion and Politics, op.cit., p.201, A.Rashid, Society and 
Culture in Medieval India (1206-1556), Calcutta, Firma K.L. 
Muhopadhyay,1969, p. 138, Akhbar-ul-Akhyar, op.cit., p.282, Siyar-ul-Auliya, 
op.cit, p. 113. 
'^ Ibid., p. 113. 
^^ Siyar-ul-Auliya, op.cit., pp.152-153. 
'' Ibid. 
'' Ibid. 
'' Ibid. 
no 
Akhbar-ul-Akhyar, op.cit., p.298. 
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times after every prayers. Accordingly, her needs were ftilfilled.^^ It was 
Shaikh Nizamuddin Auliya's mother who had shown the seeds of God's 
love in his heart.'^^ After her death he used to visit her tomb regularly to 
TQcitQfatiha (the practice of praying God to shower His Mercy and favours 
on to pardon the deceased or dead). This shows his devotion and gratitude 
for his mother.'°' 
Shaikh Ahmad Takhta: 
Known for his piety and religious devotion, he was the follower of 
Shaikh Shahi Mu-i-Tab.^°^ The reason of his title'Takhta'(flat piece of 
timber)was that once he was going to wash the cloth (Jama) of his 
master's cloth at the river, he did not find any solid flat so that he could 
wash them easily and cleanly.He,therefore,used his back for this purpose 
This act of Shaikh Ahmad was so much appreciated by his pir and others 
that he popularly came to be known as Takhta. 
^ Ibid., p.298, Siyar-ul-Auliya, op.cit.,pp.l52-153. 
'"" Akhbar-ul-Akyar, op.cit., p.298. 
'"' Siyar-ul-Auliya, op.cit, pp.l52-153,Mefi?/eva/ Indian: Essays on Sufism, 
Diplomacy and History,op.cit., p.85. 
Badayun Qadeem waJadid, op.cit, p. 13, JVasilin op.cit, p.57. 
•°^  Ibid., p. 13, Wasilin, op.cit, p.57. 
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Shaikh Ahmad Noori: 
He too was a famous sufi of Badayun. Having the qualities of an 
abdal (the saint whose spiritual qualities are not known to public). 
Although illiterate, he kept himself always busy in following the Sharia(the 
laws of islam), Nizamuddin Auliya says that "I had a friend in Badayun 
when he came to Delhi and met me, he inquired about me and my mother's 
health. He knew it already that my mother was suffering from some serious 
ailment, but (perhaps) nobody had told him that she had passed away I told 
him about this. Then, for a while, he appeared anguished and disturbed and 
started crying".^ "^* At one moment of conversation, Khwaja was so excited 
that tears began to flow from his eyes. His voice was distorted and nothing 
can be understood except the two verses which he recited again and again. 
It was also not clear whether he quotes Ahmad or himself recited those 
couplets.'°^ 
^^ Fawaid-ul-Fuwaid, op.cit., p.47. Wasilin, op.cit,p.59 
•°^  Ibid., p.47,Wasilin,op.cit., p.47., 
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Alas! I failed to find a stratagem 
To fetter the fleeting moments of union; 
What if they stood by me or not! 
The separation never failed me. 
After the death of Ahmad Noori, Shaikh Nizamuddin Auliya once 
saw him in a dream. Ahmad Noori started inquiring about Shori percepts 
and Commandments of Shariah. The Shaikh said to him, in the dream, that 
when he (Ahmad Noori) was alive one could understand that his queries 
were for the purpose of knowing the truth and leading a pious life in 
conformity with the Islamic precepts. But after death such queries seemed 
to have purposeless. Listening to this point fi"om Shaikh Nizamuddin 
Auliya, Ahmad Noor asked him: "Do you regard the departed saints as 
dead" 
Maulana Zainuddin: 
An intellectual associated with the Madrasah-i-Muizzi, he was 
popularly known as danishmand}'^ He was a very pious man. Any 
problem of people brought to his notice was solved by him immediately 
and to the fiiU satisfaction of the inquirer. One day people asked him as up 
to which standard he had studied. The Maulana frankly admitted that he 
had not studied anything and had never been a student of any teacher. It so 
•°^  Ibid., p.48,Wasilin,op.cit., p,59. 
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happened that when he grew old, he once performed the namaz of Hazrat 
Owais Qarani and prayed "O", Allah, I have grown old and I have not been 
able to learn anything O my lord, teach and give me some knowledge". 
Describing the result of this prayer, Maulana Zainuddin adds: "Allah, the 
Almighty, as a blessing of that namaz opened the gate of knowledge to me. 
Now if anyone brings to me any academic as well as literary problem, 
difficulty I am by God's grace, able to analyse and explain it to them in 
plain and intelligible terms".'°^ Above anecdote shows that he was almost 
formally uneducated but God had blessed him with knowledge. 
Maulana Mulk Yar: 
Though formally not educated, he was renowned poet of Badayun. 
God blessed him with knowledge. His refined taste of poetry is evident 
from this anecdote, mentioned is the malfuzat of Shaikh Nizamuddin 
Auliya. The Shaikh is reported to have said: "Once Maulana Alauddin 
Usuli was comparing two copies of a book. One copy of this book was in 
his hand whereas the other one was in my hand. When he read I looked 
into it and when I read he did likewise. We both were making this 
comparison that there came some problem in a line of a couplet, which we 
thought, was unrythmical and had no meaning. We tried our best to 
Ibid,p.23, Abdul Hayee, Nuzhat-ut-Khawatir, part I, (2"'' edition), Hydrabad, 
Pairat-ul-Maarif, Usmania University, 1962, p. 122. 
^^.-|3,t^, ,, 
correctly read and understand it but failed. In the meantiml" Ms\^na. Mulk 
Yar entered the chamber. Alauddin Usuli requested him to solve the 
problem. Yar read the line correctly with an intonation and made it 
meaningful. We were satisfied Alauddin Usuli said to me that Yar could do 
all that because of his literary taste". 
When he was chosen to be the Imam of Jami mosque of 
Badayun/°^ there were misgivings in certain quarters about his ability to 
be entrusted with such a serious responsibility. The matter was brought to 
Alauddin Usuli whose spontaneous reaction was that, in view of his ability, 
it would have amounted to injustice to him had he been appointed as the 
imam of even the Masjid-i-Jami of Baghdad. 
Shaikh Ibn Ali Makki: 
He was honest, pious and spiritually blessed man. Nizamuddin 
Auliya says that often he prayed to God to be Gracious to let my death 
occur at a place which is neither my own tovm nor the one where I intend 
to go; I wish to die, while journeying, at a place where nobody knows and 
recognizes me. Shaikh Nizamuddin fiirther says that Ali was on his way to 
Badayun when he fell ill, and when he left the town of Bajlana, his illness 
•°^  Ibid., p.23. 
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became serious, and before he could reach Badayun he died in its vicinity 
and was buried there. 
There is mentioned in interesting anecdote in the Fawaid-ul-
Fuad that is Kirman there was a Qadi and one day Qadiinvited some 
distinguished and learned persons of the city to a mahfil-i-sama. In this 
mahfil Ali Makki had not been invited but hearing that there would be held 
an assembly of sama in the house of the Qadi, he went there and took his 
seat in a comer. The sama started and there was some movement in the 
body of the darwesh (Ali Makki). Feeling ecstatic and excited he stood up 
to dance. The Qadi was very much conscious of his eminent status. His ego 
felt hurt as he thought that instead of that insignificant darwesh, there 
should be some important person to give the lead. He asked him with a 
loud voice, to remain seated. The darwesh felt sad, immediately withdraw 
and sat down. After some time when the sama was in full swing, the Qadi 
stood up, and now it was the turn of the darwesh to shout at the Qadi and 
ask him to remain where he was the Qadi immediately resumed his seat. 
When the sama was over and the people dispersed, the darwesh 
also left but the Qadi could not getup, and he remained there sitting in the 
"^ Ibid., pp. 146-147, Wasilin, op.cit., p. 104. 
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same posture for seven years till the darwesh returned and found the Qadi 
old and broken in the same position, in which he had left him. 
The darwesh asked the Qadi to standup, the Qadi did not move, 
the darswesh asked him again to getup; again he was unable to move. The 
darwesh once again spoke and said to the Qadi "All right, remain as you 
are and die in the same posture". The Qadi died in the same posture. 
Nizamuddin Auliya: 
Bom in 632 A.H. /(1234-35 A.D.), in Badayun, he is really one of 
the greatest sons of this city. Though he spent a considerable long time of 
his life in Delhi, the soil of Badayun and its people will always be taking 
pride for this ever great spiritual personality .No history of this city may be 
supposed complete without the description of this great Shaikh. Having 
migrated from Bukhara is Central Asia, his grandfather had settled in 
Badaon in the days of Sultan Iltutmish.^'' His father died leaving him a 
child to the care of his mother. She was brought up her son in extreme 
poverty. Nizamuddin passed about first 20 years of his life in Badayun. As 
he grew to adolescence, his mother shifted to Delhi so that her son could 
receive the best education available in the capital. He soon developed 
interest in sufi discipline and travelled to Ajodhan, in Punjab, where 
'"> Ibid 
' " Wasilin,op.cit,p.96 
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flourished the great saint, Shaikh Fariduddin Masud Ganj-i-Shalcar.Shaildi 
Nizamuddin AuUya joined his mystic discipline in the Chishtiyah 
silsila.Shaikh Fariduddin after training Nizamuddin Auliya for few years 
on the spiritual path,conferred his khalifat and deputed him as his khalifa 
(representative)in Delhi where he later came to be popularly known as 
Shaikh Nizamuddin Auliya. 
It was his principle never to visit the royal court nor excepted 
favours the kings and rulers. He was one of the early sufis of India, who 
gave a new dimension to the social idea of musawat (equality), promoted 
by Islam and from "brotherhood of Muslims". The Shaikh's regular 
practice that intrigued the aristocracy and high caste of his day, was to 
offer Tazim standing up as a mark of respect, to the visitors of his 
Khanqah, most of whom were people of so to say, plebeian origin. 
An interesting and age old custom observed by the Sufi fraternity, 
his disciple, Hasan-i-Dehlawi carefiilly stared in his memory what he heard 
every day in the assembly of his Shaikh and prepared a verbatim record of 
his discourses and utterances, the malfuzat, under the title Fawaid-ul-
Fuad. As a diary of precisely 15 years and 16 days ( 3 Shaban A.H. 707 
"^ Ibid 
113 Fazl, Abul, Ain-i-Akbari, Vol.III, Lucknow, Nawal Kishore, 1881, p. 170. 
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to 19 Shaban 722 A.H.) revealing a sufi's thought, and demonstrating 
unique charm of expression, it has great historical significance. 
Shaikh Husain bin Abul Hasan Badayuni: 
He was a man of high religious intellect and learning. He was a 
very honest man and earned his livelihood by selling ropes and that's why 
he is known as "Rasan Taab" (Rope maker). Qazi Hamid-udd-din 
Mohammad bin Ata Nagauri gave him knowledge and for a certain period, 
he was in touch with his teacher. He died in Badayun and buried there, he 
belong to 7 A.H..^ ^^ 
Maulana Ruk-nuddin Badayuni: 
He belong to 14* century A.D. He was a man of learning and 
Islamic literature. He was an expert in the mater of Fiqh-i-Usul and Arabic. 
He was a teacher of Shaikh Siraj-ud-din."^ 
Abdul Qadir Badaoni a Renowned Figure of Medieval Badayun: 
Bom in 21'* August 1540 (947 A.H.) at Todah^^At the age of five 
Badaoni read the Quran at Sambhal and acquired knowledge of Quranic 
K,.A.Nizami,C)« History and Historians of Medieval /«c//a,Delhi,Munshi 
Manohar Lal,1983,ppl69-170 
l is • Hadi, Nabi, Dictionary of Indo-Persian Literature, Delhi, Abhinav 
Publications, 1995,p.466. 
"^ Ibid.,p.216 
""^  Muntakhab-ut Tawarikh,\ oU, pp.363-364, Vol.11, p.236. 
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sciences.^'^ As appears from his Muntakhab-ut Tawarikh, we learn that at a 
very young age he studied under Shaikh Miyan Abdullah of Badayun 
where he learnt and read the commentary of the Sahaif fil-Kalam and the 
Tahqiq-fi-Usuli Fiqh.^'^ In the year 1552 at the age of twelve, Badauni 
went to Sambhal with his father Muluk Shah.'^ *^  Where he also studied 
under different ulama. 
Throughout the period of his childhood and adolescence, Badaoni 
was in contact with religious orthodox theologians. 
In the beginning of his career, he served under Husain Khan who 
cared him 'like a brother and father'. Badaoni's stay with Hussain Khan, 
for years, gave him material stability and made him intellectually sound. 
In April 1574 Badayuni was introduced to Akbar who was pleased 
by the scope of Badaoni's theological learning. On his introduction to the 
Mughal court Badaoni displayed considerable interest in the problems of 
theology. Akbar pitted him against Haj Ebrahim of Sirhind and Makhdum-
ul-Mulk Abdullah Sultanpuri. Throughout these discussion Badayuni left a 
work of his theological knowledge on those present. Badaoni is happy to 
"* Ibid.Vol.III.p.56 
''' Ibid. 
'^' Ibid.,p.3. 
Spiritual guide. 
83 
record that during these religious discussions is the Ibadatkhana he found 
Akbar deeply in religious'^^ Akbar also felt that Badaoni with his strength 
of natural talent, the sharpness of his intellect, his subtle understanding and 
his youthful boldness was a great asset for him in the discussion and 
interpretation of religious matters. However Badaoni could not confirm to 
the whims and fancy to the Emperor in each and every religious matter and 
when there was an inevitable clash between religion and administration 
Badaoni could not refrain from giving weight age to the fundamentals of 
religion and on several occasions he did not go they away from speaking 
for his faith, even in the presence of the Emperor. 
Badaoni records that once a Brahman was brought before Shaikh 
Abdun Nabi by Qazi Abdur Rahim of Mathura on the charge that the 
Brahman had stolen the building material brought for the construction of a 
mosque and had used it in the construction of a temple and had used it in 
the construction of a temple. The Brahman had also reviled the prophet in 
the presence of many witnesses. Sheikh Abdun Nabi sent for the Brahman 
who did not comply with the Shaikh's orders. Akbar sent Birbal and Abul 
Fazl to verify the facts and to fetch the Brahman. They confirmed the 
allegations. The Ulema were divided on the question of punishment. Some 
122 
Mmtakhab-ut Tawarikh, Vol.II,op.cit., p.299. 
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said that the Brahman should be executed while others felt that he should 
be left after a warning. Sheikh Abdunabi was in favour of an execution, but 
needed the emperor's sanction for it. The emperor avoided a direct reply 
by saying that punishment for religious crimes rested with the Ulema. 
Abdunnabi continued to pursue the matter requesting confirmation for the 
execution and finally Akbar said, 'you have received your answer. The 
Shaikh issued order for the Brahman's execution. Akbar was extremely 
annoyed at this and discussed this issue in the Ibadat Khana. It was said 
that according to the belief of Abu Hanifa, the cursing of the prophet by 
non-believers could be fargiven and it did not absolve Muslims fi-om their 
obligation to safeguards the 'infidels'. Badaoni agree with Akbar. There 
were ninety-nine tradition awarding punishment for an offence and one 
tradition by which a person could be liberty then the muftis should give 
preference to that one tradition. But when Akbar enquired as to why 
Abdunnabi had not taken this one tradition into consideration then Badaoni 
replied that Shaikh Abdunnabi must have had some wise purpose in mind 
in awarding a punishment contrary to the tradition. On the Emperor's 
enquiry or to what could have been the reason, Badaoni badly replied "the 
closing of sedition and the uprooting of the germs of insolence.'^ "* 
'^ ^ Ibid.,Vol.III,p.81. 
'^ ^ Ibid., Vol.III. p.82 
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Badaoni's boldness annoyed Akbar. His moustache 'bristled like the 
whiskers of a tiger'^ ^ and the courtiers gestured to Badaoni to refrain from 
further argument. Akbar must have realized that it was essential that a 
decree should be promulgated to give him supreme powers in religious 
matters also and Badaoni records that keeping this in mind the Mahzar was 
promulgated. This decree affirmed the religious supremacy of the Emperor 
and gave him superiority in ecclesiastical matlers. 
The introduction of Abul Fazl and Faizi to Akbar's court, soon 
after Badaoni's induction also proved harmful to Badaoni's importance in 
the eyes of Akbar, for the high opinion which Akbar had formed of Abdul 
Qadir's learning and disputatational powers was transferred to Abul Fazl 
and Faizi who were equally well versed and well too eager to follow 
Akbar's whims and fancy into. As Badaoni's utility in religious discourses 
is gradually dimished, his presence was no longer necessary in the court. 
Thereafter Akbar utilized Badaoni's services in assigning the task 
of translating literary works such on the Ramayana the Mahabharat, the 
Sighasan Battisi, the Atharban etc. most of these works were the holy 
books of the infidel's and Akbar showed extreme indifference to Badaoni's 
religious susceptibilities by thrusting these work on him. Badaoni 
''' Ibid. 
'^ * Ibid.,p.83. 
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translated them reluctantly and made it a point to express his displeasure in 
the form of a couplet at the conclusion of the work. At the end of the 
translation of the Mahabharat called Razm Nam, Badaoni added the 
following line: 
Har amal ajre Dakar karda jaza-i-darad. 
[Every action has its reward and every deed its 
recompense]. 
And at the end of the translation of the Ramayana, 
Badaoni wrote following couplet:-
Ma Qissa Navishtem ba Sultan ke Rasanad Jan Sakhta 
Kardem ba Jahan ke Rasanad. ^ *^ 
[We have written a story, who will bring it to the 
emperor, we have burnt our soul, who will bring it to the 
Beloved] 
Badaoni was a fundamentlist and deeply religious but he does not 
lose the human touch for non-muslims and is often adamant on providing 
them justice, which, of course has to be in keeping with the shariah and. 
Islamic traditions and practices as prescribed by the Prophet. 
After the promulgation of the Mahzar and the inception of the Din-
i-Ilahi, there is a deliberate attempt by the court historians to highlight the 
reign of Akbar. While recording history, Abul fazl used involved and 
'^ ^ Ibid., Vol.11, p.399. 
128 Ibid., Vol.11, p.366. 
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intricate language, and it is behind a plethora of high sounding words that 
he concealed certain aspects of Akbar's reign which would otherwise 
adversely reflect on the emperor's dignity or wisdom. Contrary to this 
Badaoni, in his Muntakhab-ut Twarikh records reactions to the events of 
Akbar's reign from his religious point of view. He finds himself in a very 
uncomfortable position as on the one hand he owes allegiance to islam 
because of his upbringing, early influences and education but on the other 
hand is conscious that his livelihood in threatened if he dares to become an 
obstacle in the innovative schemes of the emperor. He also realizes that the 
showering of praise on the emperor for his innovations and reforms while 
recording history would be harmful for posterity and so decides to record 
history in secret. Since he was sure that his Muntakhab-ut Tawarikh would 
surely se the light of day. He records his true feelings, according to his own 
ideas and beliefs. In accordance with his faith in islam, he has praised or 
criticized the Muslim rulers about whom he has written particularly Akbar, 
whose actions he considers quite damaging to his faith and encroaching 
upon the tenets of Islam. The importance of the Muntakhab-ut Tawarikh 
or, history in an undiluted and untampered form is too great to be ignored 
while assessing the reign of Akbar. 
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The importance of the Muntakhab-ut-Tawarikh is further enhanced 
when we get the details of certain historical facts that have been brushed 
aside and have not been mentioned or have been casually alluded to by 
Abul Fazl. Badaoni has thrown light on certain notable aspects of Akbar's 
administration. In 1574^ ^^  Karons were appointed. Akbar got large 
portions of the empire under cultivation. It was a reasonable financial 
measure, since every land brought under cultivation meant an immediate 
increase in revenue. The primary duty of these officers was to foster the 
extension as cultivation. Three years time was assigned to each officer for 
this massive task. The court historians while recording the event in the year 
1574 do not give any further details, nor the results of the experiment. The 
karoris are not alluded to in the revenue section of the Ain-i-Akbari and 
moreland observes that they must have disappeared before its compilation 
or else Abul Fazl was clever not to record any fact that adversely reflected 
on the emperor. It is fi*om Badaoni's Muntakhab-ut Tawarikh that we get 
the details of the system. He records that the officers appointed to the post 
used the opportunity to further their own interests rather than those of the 
empire.^ ^° The experiment ended in a disaster. A great deal of the country 
190 
More land, India at the death of Akbar, London,Macmillion and 
Co.Limited,1920,p.81. 
'^ ° Muntakhab-ut Tawarikh, Vol.11, p. 189. 
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was laid waste through the rapacity of the karosis. Badaoni records that the 
wives and children of the ryat were sold and scattered abroad and 
confusion ensued. The Karoris were brought to account by Raja Todar Mai 
and many died from the severe beatings which were administered and from 
the tortures of the 'rack and p'mcers^^^^ many persons died 6rom protracted 
confinement in the prisons of the revenue authorities and there was no 
need for an executioner or a swordsman. As people had died in large 
numbers no one cared to find their graves. Abul Fazl has not given these 
details and it is clear that had the experiment been successful, he would 
have definitely attributed it to the insight of his master. 
Badaoni has also given details of the institution of the branding of 
horses. He writes that h was on the initiative of Shahbaz Khan Kamboh 
that the custom of the branding of the horses was begun and goes at length 
to describe the system.^ ^^ Badaoni condemns this system and feels that 
because of this, the condition of the soldiers deteriorated or the amirs acted 
or they pleased. They put most of their own servants and mounted 
attendants in the clothes of soldiers and brought them to the muster. Once 
they received their jagirs they disbanded the mounted attendants when an 
emergency arose and the soldiers as were required and again left them 
'^' Ibid., p. 189. 
132 Ibid., pp.190,191,218-219. 
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once they had served their purpose. Badaoni observes that while the 
income and expenditure of the Mansabdar remained the same, 'dust fell 
into the platter of the helpless soldier'" and gradually he lost his worth. 
In the same way Badaoni goes to great length in describing the 
Mahzar. He is our only contemporary source of information and for the 
benefit of posterity he has reproduced the Mahjar in full. Abul Fazl and 
Nizamuddin Ahmad do not throw light on this important document. Prior 
to the promulgation of the Mahzar, Badayuni has also recorded that Akbar 
read the Khutba in his name and for this he mounted the pulpit of the 
mosque in Fatehpur Sikhri and read the Khutba composed by Faizi, but all 
at once Akbar started shivering and could scarcely read a verse. 
Since the Muntakhab-ut Tawarikh was mare of a personal record 
for Badaoni, he has recorded his personal tragedies and has intertwined 
autobiographical notes while chronicling the events of Akbar's reign. At 
the tender and impressionable age of fourteen, Badaoni learnt of the 
devastation of war when Basawar and the adjoining districts were 
plundered by Hemu in his expedition against Ibrahim Khan.'^ '* Being a 
man of scholarly pursuits, Badaoni is shattered when Hemu's men plunder 
and destroy his father's library at Basawar. In the same year he saw the 
'^ ^ Ibid., Vol.11, p. 191. 
'^ ^ Ibid., Vol.1, p.425. 
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devastation caused by famine, when Basawar was rendered more pitiable 
and there were innumerable deaths from hunger. In recording the misery, 
Badayuni has responded to the finer human emotions. He records having 
seen with my guilty eye,'^^ the agony of the people. Even coarse grain was 
scarce'^^ and people ate wild herbs and reeds of the babul tree worse than 
this, the horror Badaoni witnessed was the terrible sight of man eating 
man.'^^ The sight of the famished suffers was hideous. Because of the 
scarcity of rains famine and devastation increased, so much so that 
Basawar was turned into a desert. The sensitive Badaoni observes the 
pitiable sight of the people and the cruel and inhuman attitude of Hemu's 
men. While people cried for bread, Hemu's elephants were being fed on 
choicest delicacies. 
Badaoni has a large share of personal tragedies in his life and 
career. At a young age of 22 he lost his father Muluk Shah, A world of 
excellence, who died in April 1562 and thereafter Badaoni appears to be 
deeply affected by the death of any one near and dear to him. In the 
Muntakhab-ut Twarikh, he records a series of deaths. He lost his maternal 
'^ ^ Ibid., p.429. 
^^ ^ Ibid., p.428. 
'^ ^ Ibid., p.428. 
'^ ^ Ibid., pp.428-429. 
•^ ^ Ibid., p.430. 
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grandfather, Makhdum. Ashraf in 1563, and this was followers by the 
death of his youthfiil brother Shaikh Mohammad and his infant son, 'the 
apple of my eye'. 
The Najat-ur-Rashid is the another work of Badaoni, which he 
wrote on his own. The Najat-ur-Rashid is characteristic in the way that a 
novel method has been employed by Badaoni to attack and condemn the 
un-Islamic practices adopted by Akbar and his courtiers without directly 
coming into confrontation. Badaoni has quated Quranic Ayats which 
condemn certain practices which were being followed by these persons in 
their zeal for religious innovations. Badaoni was conscious of the fact that 
any alim who raised his voice against Akbar's innovative schemes was 
immediately transferred to Bhakkar and Bengal or banished to far off 
places on one pretext or the other. Therefore Badaoni adopted this indirect 
method of attacking the evils and un-islamic practices of his time."^' 
It is importance more so as Nizamuddin Ahmad and other 
theologians also wished to condemn these evil practices but did not 
consider it advisable to put their feelings in writing, though they assisted 
Badaoni with information and collection of material that could be put to 
140 Ibid.,Vol.II, p. 127. 
'^' Ibid,p.81 
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use and the burden of writing the book fell entirely on Badayuni who was 
bold enough to take up the venture on his own. 
In the writing of the Najat-ur-Rashid Badayuni saw the fulfillment 
of his desire of reaching out to the people with disguised condemnation of 
Akbar's un-islamic practices. The contents on this book did not have 
anything directly against the emperor, his courtiers or close associates but 
hidden with in the text there was enough matter in the form of 
condemnation for each social or religious evil of the time that he wished to 
criticize. Since the contents of the book had a direct approach to the 
religious sentiments and were backed by religious traditions and practices, 
Badayuni had a strong feeling that they would certainly appeal to his co-
religionists.*'*^ 
Due to the influx of scholars, ulema and poets fi-om Cental Asia as 
a of result of Mongol invasion, Badayun had become a great seat of 
learning and literature. The ulema, scholars, poets and sufis played a 
significant role in bringing about many compilations in both prose and 
poetry. Due to their active participation in intellectual activities Badayun 
emerged as a magnificent centre of culture. 
142 Ibid. 
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CHAPTER - III 
ARCHITECTURAL DEVELOPMENT 
There is a plethora of monuments and architectural remains of 
historical relevance in Badayun. Most of them, particularly belonging to 
the ancient period, are in the state of deplorable condition while major 
number of monuments of the early medieval and medieval periods are 
still intact. These may be divided into two categories; those located in the 
main city and those situated in the vicinity or adjacent areas of Badayun. 
The details of these monuments is given below in alphabetical and 
chronological order. 
Monuments Located in the Main City: 
Dargah Sharif: 
Located on about one kilometre's distance in the west of the city, 
the Dargah Sharif is the shrine of different saints who lie buried there. 
The main hall of the dargah has only four graves. The southern wall of 
the dargah is adorned with an Arabic inscription.' 
Kanz-ut Tawarikh, op.cit., p.69. 
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There is one Hujra (Chamber) which has four domes. In 
courtyard there are two graves. These graves are of Abdul Majid Qadri 
which bears the date 1262 A.H. A Tughlaq style mosque is also attached 
to dargah. 
Badayun Fort: 
It is the oldest piece of history in the city of Badayun. The 
remains of its wall and parts of the gate are still to be seen. For the 
construction of this fort there were two traditions, one was that it was 
built by Raja Buddha in about 905A.D., and according to the other Raja 
Ajay Pal,^ a descendant as Raja Buddha, founded it in about 1175 A.D. 
There were 3 big gates - Bhartaul the Northern gate, Marhi- the eastern 
gate and Sotha - the southern gate. However, nothing remains as it is 
except, the vestiges of Bhartawal gate which is located in the Mohallah of 
•J 
Mirzaganj near the shrine of Hazrat Miranji Shahid. It is also of the 
tradition that this fort was originally built by Lakhanpal. The last Rathore 
king from whose name, a nearby village was named Lakhanpur. An 
inscription found at Badayun in August 1887 bears the name of this 
village. It is also said that Lakhanpal was the last king of the dynasty. But 
Atkinson,op.cit.p80^a<iqy«nQadeem WaJadid,op.cit,p.\\. 
Atkinson op.cit., p. 157, A. Fuhrer, op.cit., p.20. 
Fuhrer op.cit., p.20, H.R. Nevill, op.cit.,p.l31, Kanz-ut Tawarikh, op.cit., p.20. 
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to some other traditions attributable to this fact which was referred by 
Cunningham, that Badayun formed part of the domination of Mahipal, 
the Tomar king of Delhi. It is said that he has built this great fort. The 
present city now stands partly over the ruins of the fort,^  
Gumbad Kalan^: 
There is a huge Gumbad of unknown personality in the north of 
Rauza Ikhlas Khan. The dome has fallen down in 1976 due to heavy 
rains. Its four walls in poor condition. It is square in shape having the 
measurement of 13.8 m. square. Thickness of the wall is 3 mtr., up to the 
plinth it is l.Smts. There are blue glazed square tile and "Allah" is written 
in Arabic script over it. There are 3 gates on the eastern gate a stone slab 
bearing "Bismillah Hirrahmanir Rahim" and "Lailaha illallah 
Mohammadur rasulallah" has been written. 
Gumbad - Shah Yaman: 
It is situated on the eastern bank of the river sot and on the west 
of city. It is said that this building houses a grave of the king of Yaman. It 
is believe that after being blind he came to Badayun and stayed here for 
several days at the Ziarat of Sultan-ul-Arifm where he regained his eye 
Cunningham, op.cit., p. 1, Fuhrer, op.cit., p.20. 
Dr. Shams Badayun, Raza Library Journal, Part 10-11, Rampur, Raza Library, 
p.279. 
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sight.^ There after he spent his life at Badayun and was buried on the 
eastern bank of river soth. 
Madarsa Magharia/ Muizzi: 
This madarsa was founded by Qutb-ud-din or Iltutmish in the 
name of his famous master Muizzi-ud-din in Badayun city. Now it is not 
in existence. New building have been erected on the site.^ In its courtyard 
there is a grave of Taj-ud-din Yalduz. 
Mosque Qutabi: 
There is a mosque or Sahan wall masjid in mohallah Syed Bara 
which was built by Qutb-ud-din Aibak during his governorship for the 
Friday prayer. When the bigger mosque was named as Jami Masjid 
Shamsi this mosque became popular as Jama Masjid Qutbi.^ It has a big 
courtyard that's why it is called sahan wali masjid. There are some graves 
of Muslim saints in its compound. A few inscription are also there but 
because off thick white wash coating these inscription could not be read. 
This masjid was rebuilt by the Muslim of the city. 
•7 
Kanz-ut Tawarikh, op.cit., p.27, Badayun Qadeem waJadid, op.cit., p. 17. 
* Qadeem wa Jadid, op.cit., p. 14, (R.L.J.), p.273, Kanz-ut-Tawarikh, op.cit., pp.47-
48, Atkinson, op.cit., p.91. 
Some aspect of Religion and society during 13"' century, op.cit, p. 115. 
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Jama Masjid - Badayun : 
This is one of the earUest and largest specimen of Muslim 
architecture. According to inscription/^ it is situated on the eastern main 
gate of the mosque which was built in 620 A.H./ 1223 A.D. by Iltutmish 
in his 12* reignal year. The mosques comprises an irregular trapezoid 
measuring approximately 60x85 m with a baked brick superstructure 
supported on a course of good ashlar masonry, which stands to a height of 
roughly 3.6m. 
11 
The main structure of this mosque it built up of bricks. The 
central dome contains many slabs of kankar blocks. It was restored in the 
time of Akbar. The main gate is made up of sand stone containing 
overlapping arches like that of Jama masjid of Delhi. The main structure 
°^ Cunningham, op.cit., p.6, Kanz-ut-Tawarikh, op.cit., p.41, Badayun Qadeem wa 
Jafi?/c?, op.cit., p.l2. 
" Wasilin, op.cit., p.42. 
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of the mosque has four rows of pillars which are square shaped. Its size 
vary from 1.80 to 2.40mtr. At the back wall similar type of pillars are 
repeated in the remaining 3 sides of mosque. The diameter of the main 
dome is 12.90 m. which is in the central portion. It is supported by 5.10 
mtr. thick massive wall. It has pointed arches on all the sides. The front 
arch is 5.4 mtr. the other arches are 5.32mtr. wide before the main arch. 
There is also an another dome of 9.0mtr. over which the front wall of the 
mosque rises nearly concealing the massive dome behind it. This pan of 
the building is said to have been made by the foster brother of Jahangir in 
1013 A.H. whose name was Shaikh Khubu. There is a stone inscription 
fixed on the right wall at the inner arch near the entrance.'^ 
iij^j J^j^-^ l l l T J^ O^^ jl^ili jS\ x-?:_j j-)-^^^ J^'^>- ^->- ji 
O yji>. ?<:^Z^ ijj> ^^"^ jJ"^'! i - J i i J^~^^ jJ i^ Lo iSj-^-^ 
"In the time of Akbar in the year 1013 A.H. this 
masjid was built by Qutb-ud-din Khan Chisti 
alias Shaikh Khubu Koka (foster brother) of 
Abdul Muzaffar Salim Shah Ghazi son of 
13 
12 Cunmngham,op.cit, p.4. 
11 
Wasilin, op.cit., p.43. 
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Akbar Shah under the supervision of Nawab 
Shaikh Ibrahim who was the son of Qutb-ud-
din Khan Chisti". 
In an another inscription of a left side of the same arch which 
recordes the date 1011 A.H. There are two similar entrances on the right 
and left side of the entrances which lead two smaller streets on the north 
and the south courtyard of the masjid here. There is another inscription 
which bear the name of Abdul Mujahid Mohammad Shah Tughlaq dated 
726A.H. (1326 A.D.).'"^ According to it the masjid was restored by 
Hussain who was the son of Hasan. It is said that the whole surface of the 
inner walls of the masjid originally had ornamentation in blue glazed 
tiles. However there is no trace of it. At present time it has cement plaster 
in green colour. The outside is very plain having simple bricks 
mouldings. The four comers has small towers which are ornamented with 
geometrical pattern. According to Cunningham this building was 
Harmandir temple of Mahipal.*^ However the construction of the building 
does not indicate any sign of it. The building in raised on a foundation 
which is facing towards Kawah'^ perhaps no temple has such a perfect 
^^ Cunningham, op.cit., p.4. 
Kam-ut-Tawarikh, op.cit, p.41. 
16 Ibid., p.41. 
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direction which may coincide with the same. May be the material of a 
demolished temple have been used in the construction of the mosque. 
Mosque Near A Pakkatal: 
There is a mosque decorated by Shahjahani motifs in the south 
west of Pakkatal having shallow domes with inverted lotus design. It 
courtyard has three graves. 
Jama Masjid Ramzanpur: 
It is situated in Ramzanpur village. This is a mosque of 
Shahjahani style. It was rebuilt in the year 1294 A.D. 
Mosque - Sotha - Sota: 
This mosque situated in mohallah sotha because of this it is 
known as sotha masjid. It is said that Hazrat Nizamuddin Aulia used to 
study in it during his childhood. In the south wall of the mosque a niche 
(Taq) is there, for the lamp. An inscription assign to the earlier period of 
Muslim settlements. However the first builder of the mosque was 
Hisamuddin and Nizamuddin Aulia extended it. It was later on 
reconstructed by Mohammad Munir in 1120 A.H. /1728 A.D.^ ^ 
'^  Ibid.,p.53. 
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Inscription of Masjid Sota 
j^j^ jl :>j^ i^ j - ' ^ filjj ^^^^ jkj 
Four Mosque - Badayun: 
Therefore is a smaller mosque in Badayun for which Fuhrer 
provided a brief description. Masjid of Haider Shah erected by 
Mohammad Adil Shah in 957 A.H., Badami and Khurma masjid were 
built in 1080 A.H. and 1092 A.H. respectively by Aurangzeb and the 
masjid of Nizamuddin was buih in 1140 A.H. by Mohammad Shah at 
present these mosques has lost there importance. 
Nai Sarai Gate : 
This gate was built by Nawab Akhlas Khan. It stands on the east 
side of the city on the Badayun Dataganj road. It is believe that Nawab 
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Akhlas Khan had planted a garden here for ladies only. It was for the 
amusement of his beloved wife.'^ There is no historical evidence of it. 
The gate is built up Lakhauri bricks. It has doubble story and it is very 
heavy. In the gate there are big varandas and stairs to reach the upper 
story. A boundary wall attached to the gate is still in existence. 
Tank Hauz Shamsi: 
It is situated in the northern side of Idgah Shamsi. It was built by 
Iltutmish during his governorship 599 A.H. to 605 A.H./ 1202 - 1209 
A.D. of Badayun. It is said that he had raised here a groove (means 
channel) as well. However, no trace of the old tank is now in existence 
and there is a new village tank can be seen over it.'^ 
Tank Pakka Tal: 
This tank is situated on the left side of Dargah of Syed Ahmad 
Bakhari Mushadi, who was the father of Hazrat Nizamuddin Aulia. This 
tank now completely reconstructed. On the northern side of it there are 7 
Shahjahni arches, 25 steps can be seen on the east, west and south sides, 
while on the northern side there are 9 steps. It is surrounded by a broken 
bricks wall. 
* All, Zia, Mardane Khuda, Badayun, Nizami Press, 1976, p.276. 
Kanz-ut-Tawarikh, op.cit., p.46. 
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Tank Hauz Qazi: 
This Hauz^" was built by Qazi Abdul Latif son of Qazi Sadar-ud-
din. Later on Maulvi Tafuzzal Husain son of Maulvi KhaliluUah repaired 
it. On the western side of the tank a big mosque is situated which was 
also built by ssQazi Abdul Latif and later on repaired by Maulvi Tufail 
Ahmad. This tank is in very bad state of preservation. 
Tomb of Daulat Khan: 
It is one of the largest tomb of Badayun district. It measures 
12.85 mtr. square externally and 8.5 mtr. square internally. There is an 
undated inscription on its door bearing the name of Daulat Khan. 
However, Cunningham does not associated with Daulat Khan. The 
reason could be that Daulat Khan sat on the throne of Delhi in 816-17 
A.H. Later on he was imprisoned by Syed Khizr Khan in Hisar where he 
was put to death. The dome is very loftier compared to the dome of 
Rauza Chimni. It is dwarfted by the great mass of building below. 
°^ Ibid.,p.69. 
'^ Fuhrer, op.cit., p.22, 1(b). 
Cunningham, op.cit,p.lO. 
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Tomb of the Mother Shazada Fatah Khan: 
This tomb is situated on the eastern side of Badayun district. It 
measures 12.00 mtr. square externally and 5.7mtr. square internally. It is 
decorated with square shaped blue glazed tiles which has the name of 
"Allah" on it. A long slab is seen on the eastern gate bearing an 
inscription in the memory of the mother of Shazada Fatah Khan, it is 
dated 860 A.H. (1456).^^ According to Cunningham she was one of the 
wives of Syed Alauddin Alam Shah.^ '* There is another tomb near it 
measuring 12.9 mtr. square externally. Its walls are 2.37 m. thick. It was 
8.3 mtr. square internally. "Kalimah" is inscribed over the brick, over the 
door. In my opinion the Gumbad should be called as the tomb of mother 
of Shazada Fatah Khan, because the inscription in it is in the memory of 
the mother of Shahibzada Fatah Khan. 
Tomb of Makhdoomah Jahan: 
The tomb of Makhdoomah Jahan who was the mother of Sultan 
Alauddin Alam Shah^^ of Sayyid dynasty, it is located on the Badayun 
^^  Kanz-ut-Tawarikh, op.cit., pp.66-67. 
'^* Cunningham, op.cit, p. 10. 
^^  R.L.J., op.cit., p.278, J.A.S.B., Vol.XII,op.cit.,pp. 110-111, Kanz-ut Tawarikh, 
op.cit., pp.66-67. 
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Sheikhpur road where Mohallah Miran Sarai ends. It entrance bears an 
inscription as follows :-
"This strong vauh of Makhdoomah Jahan 
the late mother of his majesty Ala-ud-din 
duniya-wa-din Alam Shah, the king was 
erected during the reign of said king dated 
19* Rajab 866 A.H. (19 April 1462 A.D.). 
It records the date of its completion by Alauddin in 877 A.H. 
(1472 A.D.). It measures 110.10 mtr. square jBrom outside and 7 mtr. 
square inside. There are two big grave in the centre. In the south east 
comer there is also a grave of Sultan Alauddin himself who was buried in 
the tomb. The comers are cut off in a usual way overlapping 
pendentives to farm an octagonal. According to Fuhrer the date 877 A.H. 
is not correct and the same has been corrected as 866 A.H. (1462 A.D.^ ^ 
^^  Cunningham, op.cit, p. 10, J.A.S.B., Vol.XII,op.cit.,p.llO, Kanz-ut Tawarikh, 
27 
op.cit., p.54, Comprehensive History of India, Vol.V, Delhi, 1970, p.663. 
Fuhrer, op.cit., p.23, Badayun Qadeem waJadid, op.cit., p. 18. 
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Tomb of Syed Alau-din-Alam Shah: 
This tomb lies in Mohallah Miran Sarai in the west of the 
Badayun city. It has two inscription one of whitish sand stone lies on the 
left side bears the date 877A.H. (1472 A.D.) and the other on red sand 
stone on the right side bears 882A.H. (1472 A.D.).^^ It is certain that 
Sultan Alauddin Alam Shah after his death buried at Badayun but not in 
this tomb.^^ Now the building is not identified as its inscription can not be 
read. 
Ziarat Hazrat Jange Shahid: 
It is situated in the Mohallah Chah-mir. A multiluted inscription 
in found on the loose red sand stone fi"om the mosque of the tomb. It 
measures 82x10 cm. It contains one line inscription in Arabic whose 
calligraphical style indicates the time of Iltutmish.^° However Bismil 
assign it to the time of Mahmud of Gazni on the basis of script it belong 
to early Muslim period. An inscription as follows:-
Ibid., p.22 I (b), Cunningham op.cit., p.9, Comprehensive History of India, Vol.V, 
op.cit.p.663. 
^^  J.A.S.B., Vol.XLI,op.cit., p. 110. 
Desai, Z.A. Epigraphica Indica Arabic Persian Supplement,op.cit p. 17. 
*^ Wasilin, op.cit., p.71. 
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••Jw' jl \il' 1,LZ A-i r-^ -w i X'.Jn^* -ff j ^ i-' -^zr*^-jr^ O^ •'r^-' o^ 
"Al Hamid Abu Nasar Bin Mahmood Bin 
Umar Tul Allah". 
It is difficult to establish the identity of Abu Nasar.^^ 
Ziarat Ahmad Khan Dan: 
This Ziarat is situated in Mohallah Sotha, over its northern gate 
there is a damage stone inscription. 
"Mada-Yagtan on whom be the blessing of 
Allah in the builder of it". It was built in the 
month of Ramzan in the year 683 A.H". 
According to Bismil the date is 683 A.H." but Fuhrer^ '* reads it as 
633 A.H. and ascribed it to Rukh-ud-din. However the former reading 
tells us that the building was erected during the period of Ghayas-ud-din 
Balban. Fuhrer also adds that the ward "Atghin" in the inscription refers 
Epigraphica Indica Arabic Persian Supplement, op.cit., p. 18. 
Kanz-ut Tawarikh, op.cit., p.63. 
'^* Fuhrer, op.cit., p.22. 
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to Ikhtiar-ud-din Atghin,^ ^ who was the governor of Badayun during the 
reign of Razia Begum. It may be possible that some buildings were built 
by Atghin and the inscribed slab under reference was fixed in his 
memory. 
Hazrat Sultan-ul-Arafin (Bari Sarkar): 
It is situated about 1km. away from the city on Badayun -
Kasganj road on the western bank of river Soth. During the reign of 
Iltutmish, the great saint Hazrat Sultan-ul-Arafin had settled in Badayun. 
His date of Birth is not certain although the day of death is noted as 24* 
day of Ramzan so an Urs held aimually here. Although Ziarat is totally 
modernized but its platform and the Hujra where the saint used to 
observe Ibadat is in its original shape and condition. It has a shallow 
dome with a low and small gate. It is in green in colour. The main gate of 
the ziarat is also in original form. There is a mosque in the west of the 
Ziarat, may be of the same period but now it is in modem style. The 
architecture style of Hujra is that of Sultanate period. 
Kanz-ut Tawarikh, op.cit,p.64. 
^^  Ibid., p.64,Wasilin,op.cit, p.24. 
^' Kanz-ut Tawarikh, op.cit., p.70, Wasilin,op.cit, p.24. 
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Well Rauza Chimni: 
There is a 12m. deep well found at a short distance from the tomb 
of Chimni in a north having 10.2 diameter and 12 mtr. deep. Thickness of 
the wall of the well is 1.13 mtr. The height above the ground level is 0.66 
mtr. There are also 2.18m. high pillars of red sand stone to draw water. In 
addition to this there are 14 steps are approach to water. 
Ziarat Shah Jhandan: 
It is situated on Badayun-Bareilly road near Chandokhar. It is 
dated 860 A.H.^ ^ The Mazar has been reconstructed and has a bulbous 
dome with inverted lotus. The mosque on the western side has a squattish 
dome and the inverted lotus motif. It was enclosed by brick wall. 
Ziarat Mir Malhan Shaid: 
It is situated near the north gate of old fort in Mohallah Sayyad 
Bara. This Ziarat also known as Miraji Ziarat. Miranji Malhim or Malhan 
was the tutor of Syed Salar-i-Masood Ghazi, fell there fighting in field 
when the latter invaded Badayun in A.D. 1028. It has a mosque as well as 
5 p 
Badayun Qadeem waJadid, op.cit., p. 16. 
Kanz-ut Tawarikh,op.cit, p.69-70. 
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some graves. It has two Arabic inscriptions one on the northern wall 
reads as foUows:-
a 
"This building was constructed in the reign 
of the great Sultan Mohammad bin Tughlaq 
in the 18* day of the month of Rabi-ul-
Akhir 728 A.H."^ *^  
The inscription is about of Sultan Mohammad bin Abu bin 
Tughlaq, also known as Ulugh Khan, he became sultan of Delhi in 725 
A.H. after the death of Ghayas-ud-din Tughlaq. Ulugh Khan built this 
building in 728 A.H. Rabiul. Akhir on his visit to Badayun. The present 
wall on which the inscription is set is a new wall perhaps the old wall has 
been reconstructed. The second inscription is on big sand stone because 
its one portion is broken so it is difficult to decipher it correctly. It bears 
neither date nor the name of the owner. Inscription reads as follows :-
"" Ibid.,p.51, PFa5//m,op.cit,pp.8,9,10. 
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This was buiJ? iz? Jhe reigj^ of Suhan-ui-Muazzarn"^^ BJSJDJJ 
remarks that originally this inscription does not belong to this Ziarat 
actually it was recovered from the house of the Qazi Gulam Nuri of 
Mohalla Sayyid Bara. After some time the Muslims of Badayun sat it in 
the Ziarat on the basis of the language. It may belong to early Muslim 
period.'*^ 
Ziarat Sayyed Ahmad Bukhari: 
This tomb belong to the father of Hazrat Nizamuddin Aulia. It is 
situated on Badayun Bareilly road near the village Nawada on the bank of 
Sagar tal. It was made by Hafiz Rahmat Nawab of Rohilkhand."*^ Sayyid 
Ahmad Bukhari was a reputed person who had many miraculous powers. 
It is believe that one who offer sweets at this tomb get free from illness 
and other suffering. The grave of the saint is decked with cloth and the 
Ziarat has been repaired, plastered and is in good form. 
^^ Kanz-ut Tawarikh,o^.c\t, p. 10, Wasiiin,op.cit, pp.52-53. 
^^ Ibid., p.67, Wasilin, op.cit, p.67-88, Atkinson,op.cit, p. 160. 
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Nai Ziarat: 
In 1889 the grave was trace during the digging of a field in the 
south west of Badayun. Because of this grave was named as Nai Ziarat. 
There are few Quranic verses inscribed on a sand stone. This Ziarat 
perhaps in some sufi saint.'*'* Although no date is found in the inscription. 
Fuhrer dated it 700 A-H."*^  people of Badayun have constructed a mosque 
on the western side of the grave'* .^ 
Rauza Jujhar Khan: 
It is located on the south west of the city in the mohallah 
Qabulpura. This rauza is in the bad state of preservation. Jujhar Khan's 
real name was Shaikh Shamsuddin alias Sheikh Buddhan. Buddhan was 
the son of Sadullah. An inscription on the eastern gate shows this fact. 
^ Ibid., p.66. 
^^ Fuhrer, op.cit., p.22 II (b). 
Kanz-ut Tawarikh, op.cit., p.66. 
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"This tomb of Jujhar Khan alias Buddhan 
Shaikh Syed Ullah Quraishi was erected in 
the reign of Salim Shah in A.H. 950".^^ 
It was constructed during the reign of Islam Shah in 1550 A.D. 48 
Rauza Chimni: 
It is situated in the north of the city. It is an octagonal shape each 
side being 7.9mtr. square. It has low dome and four doors, the building is 
very decorated. It has good ornamentation is brick wall."*^  It is alleged that 
Akhlas's sister buried in the tomb.^° According to Cunningham and 
others^' the present building actually a tomb of Malik Charman who was 
the grand son of Syed Mubarak Shah the governor of Badayun in the 
reign of Syed Ala-udd-din Alam Shah. Bismil, tells us that the building 
was built in 838 A.H. but Atkinson^^ says that the dates of the building 
1660 A.D. Be that as it may Bismil adds that it is a Rauza of Bibi of 
Chimni of Farooqui Clan.^ "* The local people believe that the Chimni and 
'^^ Kanz-ut Tawarikh,op.cit, p.62, Fuhrer,op.cit, p.23 II (b), Zia All, op.cit., p.267. 
Siddiqui, W.H. Epigraphica Indica Arabic Persian Supplements, op.cit., p.41. 
^^ Cunningham, op.cit., p.9, Zia Ali, op.cit., p.270. 
^^  Atkinson, op.cit., p. 160. 
^' Cunmngham,op.cit,p.9, Fuhrer,op.cit, p.22 I (h)JCanz-ut Tawarikh,OTp.cit, p.61 -62. 
Kanz-ut Tawarikh, op.cit,p.62. 
53 Atkinson, op.cit,p.l60. 
^^ Kanz-ut Tawarikh, op.cit.,pp.61 -62, Zia Ali, op.cit., pp.270-73. 
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the new bom baby are buried in the tomb side by side. Bibi Chimni died 
during the labour. The two graves re made up of earth. The bricks use in 
the tomb measures 16x14x3.5 cm. 
Temple - Mund - Katiya Devi: 
This temple is located one Furlong away from the village Naita. 
The temple is Matha type. A fair is held every year under the 
management of Jila Prishad. According to a local legend a Brahmin girl 
had been molested by a Rajput of the village. The girl wanted to get rid 
evil soul. She prayed to mother earth to take her under earth. Her prayer 
were heard and she sinked into the ground. Before she could completely 
sink into the earth. The Rajput arrived at the scene and with his sword cut 
her head. It is still visible above the ground covered with the cloth. Later 
on she came to be known as Mund Katiya Devi or headless goddess. The 
temple is constructed on the site of incident. The boundary is newly 
constructed. The dome of the temple is low. The period of the temple 
cannot be decided.^^ 
^^  Zia Ali,op.cit,p58 
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Monuments Situated in the Nearby or Adjacent Areas of Badayun: 
Dargah of Sheikhupur: 
There is an undated Persian inscription. It was rebuilt in the year 
1946 A.D. There is a Hujra in it having a box (pitari). It contains a 
collection of works of Farid-ud-din Shakarganj, a famous Sufi Saint. It is 
opened every year on 5* day of Moharram.^^ It is also believed that the 
box has some other important sacred things like a beard's hair of Hazrat 
Mohammad (S.A.W.), a Panja of Hazrat Ali and a hair and tawa of 
Hazrat Imam Husain. These exhibits are on display on the 5 and 6 day 
of Moharram. 
Fort Sahaswan: 
Tradition says that the king Sahasravahu of Sankisa in the district 
of Farrukhabad came here in Sahaswan for hunting expedition and the 
place make a liking in the heart of king for this he built a fort just for his 
hunting purposes, which is located Dhand Jhil. The legendary 
Parashuram had ruined this fort^ ^ and now it was in a shape of mound in 
the north-western side of the lake Dhand. 
^ Kanz-ut Tawarikh, op.cit., p.97. 
" Fuhrer, op.cit., p.24 II (b) III, Nevill, op.cit, p.239, Kanz-ut Tawarikh, op.cit., 
p.95. 
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Fort Usehat: 
A legendary king Yayati^^ was said to have been built the old fort 
of Usehat. The vestiges of this fort is in the middle of the villages as a 
mound. Nothing substantial structural activity is witnessed but there were 
large sized bricks of numerous dimension, which is found from the 
mound, which measures 51 x 29 x 7 cm. and 39 x 29 x 9 cm. 
Fort Beoli: 
Syed Mohammad was appointed by Firoz Shah Tughlaq as the 
governor of Badayun in 1351 A.D. The governor (Syed Mohammad) and 
his brother Alauddin was murdered later on by Katihar Kharag Singh or 
Khargu. Firoz Tughlaq took revenge of it. He appointed Malik Daood at 
Sambhal to suppress the Katihar. To check the orders of Sultan being 
implemented and for hunting Sultan himself used to visit the area 
annually upto 787 A.H. (1385 A.D.). Firoz tughlaq found the area a great 
hunting place which was full of deer, neelgaya and other animals. To 
retain the place Firoz built a strong fortress at Beoli,^^ which was at a 
distance of 16 km. from Badayun. Although the fortress named after the 
Sultan Ferozpur but people called it Pure Akharin (last city) because it 
*^ ZiaAli,op.cit.,p.47. 
Atkinson, op.cit., p.98, Kanz-ut Tawarikh op.cit., p.223, Nevill,H.R,op.cit, p. 132. 
was the last building made by Firoz Shah Tughlaq. Maulvi Mohammad 
Karim noted that the surface of the country around Beoli is still strew 
with old bricks and other debris marking the existence of some building 
in the earlier days. No remains of the old fortress exists now. 
Satis Monuments (Satiyas or Graves): 
On the bank of Surajkund there are 12 commorative plints known 
as Satis.^^ These are secondary burials of widows who performed Sati at 
the pyre of their husband. These graves have inverted lotus at the top and 
have octagonal shape. It is said that some 900 females (wives) performed 
Sati (burnt themselves alive) at the pyre when Dharmpal the local king of 
Badayun was killed by Qutb-ud-din in a battle. 
Grave of Mulla Abdul Qadir Badaoni: 
He was the great historian of Akbar's time who died in 1004 
A.H. at Badayun. His grave lies neglected on the main road from 
Badayun to Dataganj on the right hand side near the village Atapur close 
to the mango garden. No care has been taken to preserve it. 
°^ Nevill,H.R, op.cit., p.299. 
Bengal Asiatic Society Journal, 1869, p. 117, Cunningham, op.cit., p.2. 
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Grave of Elephant: 
In Gunnaur city there is a grave of elephant of Shah Makhdoom 
Shah Wilayat. It is in the shape of platform. It stands by the side of 
mosque and the grave of the saint.^ ^ The grave have been recently 
plastered. 
Gumbad Imadul Mulk: 
The tomb of Imad-ul-Mulk was built in 820 A.H.^ ^ is known as 
Pisanhari ka Gumbad. It is situated in the west of the city near ziarat of 
Badruddin Shah Wilayat Sahib. It has 3 doors and 2 slabs with 
inscriptions. It is square in shape measuring 7.65 x 7.65 mtr. One 
inscription is on the red sand stone and one on the white the date of both 
inscription differ by five years.^ According to Bismil Imadul Mulk was 
the general of Army during Lodi dynasty. He also says "that his brother 
name was Ahmad Khan an army officer who was buried in Gumbad 
Rapar.^^ 
^^  Nevill,H.R, op.cit., p.206, Kanz-ut Tawarikh op.cit., p. 102. 
" Fuhrer, op.cit.,p.23 II (b), Zia Ali, op.cit., p.269. 
^ Kanz-ut Tawarikh, op.cit., p.59-60, Zia Ali,op.cit., p.269. 
^^  Ibid.,p.60. 
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Gumbad Rapar: 
Close to the Rauza Chimni a square shape tomb which measure 
10.30 X 10.30m. stands there Cunningham recorded it 9.70 m. square.^^ It 
has 3 doors one each in north, east and south sides. It is said that it might 
had been a check post to protect the city. It is a Chaukar (square) building 
having is comer that is why called choki or check post. In my opinion it is 
not a check post but a tomb. It is ornamented with dark blue glace tile in a 
single band and rather a flat dome. Its stone inscription bears the name of 
Khan Ahmad Khan which has inscription as follows :-
"Dar Ahad Daulat Khan Ahmad Zaman 
Daulat Hiimayun Azam Khud Duniya 
Namood". 
Which means Khan Ahmad Khan of Humayun himself built it 
during his reign Cunningham and Fuhrer associated this building to Islam 
Shah Sur,^ ^ it is dated A.H. 957. However according to Bismil, a chief 
who lived at Badayun during the reign of Bahlol or Sikandar lodi is 
buried in the tomb. He further adds that the tomb might have built in the 
^^  Cunningham, op.cit., p.9. 
^^  Ibid., p.9, Fuhrer, op.cit, p.22 I (b). 
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time of Azam Humayun who was the son of Barbak and the grand son of 
Bahlol Lodi.^^ According to Zia Ali the tomb is made on the pattern of 
69 
some Russian tombs. 
Hazira : 
There is Hazira which is surrounded by four walls and have three 
graves. It is alleged that these graves are of warriors who came along with 
Hazrat Syed Salar-i-Masood Ghazi in A.H. 441. This Hazira is located in 
Lakhanpur village in Badayun. According to local tradition little finger of 
Syed Salar-i-Masood is buried in the Hazira, on the first Monday of Hindi 
month Jyeshtha (May-June) a fair is held in Lakhanpur. The village was 
named after the king Lakhanpur of Badayun of Rathore dynasty. 
Therefore the village has historical importance. 
Idgah Shamshi: 
This is one of the oldest monument of Badayun situated 1.5km. 
away fi-om the main city. The governor of Badayun Shamsuddin Iltutmish 
between 599 to 606 A.H. that is 1201 to 1209 A.D. built this Idgah. 
Therefore this Idgah is called as "Shamsi Idgah". Its massive bricks wall 
Kanz-ut Tawarikh, op.cit., p.58, 59. 
^^  Zia Ali, op.cit., p.268. 
Wasilin, op.cit., p.9. 
^^  Ibid., p.20, Nevill,H.R, op.cit., p. 121, Fuhrer, op.cit., p.20. 
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in 90m. in length^^ that bears ornamented border near the top which had 
blue glazing originally. A pulpit also there to deliver Khutba. In the south 
of this pulpit some Quranic verses which at present are not readable. In 
the west of Idgah there is a Ziarat of Hazrat Badruddin Shah Wilayat, 7 
stairs are an entrance to Ziarat at the side gate of the pulpit. 
The southern platform is used for prayer which is in the north has 
several trees on it. The wall of this side is very weak. 
Idgah: 
There is a Idgah situated in the main graveyard of Bisauli in the 
north west of the city. It had been built in 1388 A.D.^ ^ but there is no 
mention of the builder. In 1969 the main gate has been newly constructed 
by the Muslim of the city. Architectural style indicates that it should be 
built in the medieval period. 
Kothi Sahabzada Haider Ali: 
In the west of the main city Bilsi,^ "* there is a extensive building 
known as kothi of Sahabzada Haider Ali. It is initially founded by a 
Vaisya named Jasram of Sirasaul at the orders of Bilasi Singh, who was 
'^  Raza Library Journal Rampur Part-10-11 ,op.cit, p.274. 
^^  Fuhrer, op.cit., p.20, Kanz-ut Tawarikh, op.cit., p.46. 
''^ Nevill, H.R. op.cit,p. 172, Kanz-ut Tawarikh,op.cit, p.97. 
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the land lord of neighbourhood. Later on it was bought by Sahabzada 
Haider AH of Rampur. He build houses also the Kothi is in the 
dilapidated condition surrounded by cultivated field. 
Although all buildings in the vicinity of the Kothi have been 
completely ruined but a big wall of this old fortress still stands here. 
A heavy main gate still survives facing the mosque and makbara 
of Shahabzada Haider Ali. The construction of these building was done 
by Lakhauri bricks of medieval period. 
Mama Masjid: 
At a short distance from Badayun Qadar Chowk 14.5km. south of 
the district headquarter, a mosque in Shahjahani style is can be seen in 
Ramzanpur village. It was rebuilt in the year 1294 A.D. 
Jama Masjid Sahaswan:^^ 
It is situated in the Qazi Mohallah Humaun pura on the mound of 
the old fort. Local tradition said that it is originally founded by 
Sahasravahu a mythical king of Farrukhabad.^^ According to Raziuddin 
Bismil this mosque was built by Mohammad-bin-Tughlaq in 
Ibid., p.239, Kanz-ut Tawarikh,op.cit, p.95, Zia Ali,op.cit, p.260, Fuhrer,op.cit, 
p.24 II (b) III. 
Kanz-ut Tcnvarikh, op.cit, p.95. 
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750A.H./1350 A.D. It was a big building, a slab fixed here has an 
inscription in Kufi script. The mosque was reconstructed and the old slab 
transferred and refixed on the entrance. Inscription read as follows:-
It measures 30 x 30 m. It has domes which belong to two 
different architectural traditions. At the entrance there are 2 domes whose 
ends are shallow and they seem to belong to Tughlaq period 3 domes in 
the middle are in the Shahjahani style which shows there were added 
lately. 
Jama Masjid - Alapur 
This Jama Masjid was built by Alauddin who was the founder of 
Alapur town. The masjid is located in the middle of the town as it was 
reconstructed by Aurangzeb. Therefore it bear two inscriptions one of 
them has the year 1071 A.H./ 1671 A.D. and the other inscription outride 
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the building bear the date 707 A.H./ 1307 A.D7^ The dates of two 
inscription differ too much, so it may be said that the outer inscription of 
some other building have been fixed here/^ It measures 19.50 x 19.50 
mtrs. length and breath. It has two minar and one low dome. Its 
architectural style shows that the masjid was built in medieval period. 
Jama Masjid Qadam-i-Rasul: 
This mosque is located in Ujhani and it was built by Nawab 
Abdullah Khan. It may be divided into two parts. The Shahjahani arches 
found here has floral motif. Its dome is curved big inverted lotus and 
tombed by three Kalash. 
Jama Masjid of Bisauli : 
It was built by Nawab Dunde Khan, it is known as "Masjid Pir Ki 
Penth". It measures 30 X 30 m. The 4 comer has 4 burj. The two 
minarates are round shape decorated with inverted lotus showing 
Shahjahani architecture while the other two minarates are square shape. 
There is a painting in the ceiling which is now white wash but Khutba 
with date is visible, reads or follows: 
^^  Nevill,H.R op.cit.,pp.l39, 163, Fuhrer, op.cit., p.20 II, Kanz-ut Tawarikh, 
78 
op.cit,p.l01, Atkinson, p.lO, J.A.S.B., Vol.XII,op.cit, p.43. 
Ibid., p. 101, Fuhrer,op.cit, p.20 II. 
Ibid., 
p.260. 
'^  I i ., p.97, F;ihrer,op.cit, p.23 II (b), Nevill,H.R,op.cit, p. 175, Zia Ali,op.cit, 
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^A*- jr^ O^' > ^ -'^' ^ ^ ^ 
I •• 1 ^ 
,™iSl J)(j Jv^: ^ f j f^^ 
There is a square tank in tlie vicinity of tlie mosque which was 
used to store water for ablution. At present time it is not in use. The tank 
has sides of 7mtr. and depth is 2mtr. its architectural style indicate later 
medieval period. 
Mosque Bilsi: 
It is located in Bilsi^^ in the vicinity of the Royal building of 
Nawab Shahabzada Haider Ali of Rampur. It is on the north side of the 
Makbara of Nawab Shahib and his wife. The mosque has four minarets 
but no dome. This mosque is in preserve condition. The architectural 
feature indicates the medieval period. 
Survey Pillar: 
A survey pillar is found in Sikraura Khadar of Janawal block. It is 
helpful in maintaining of land records. It is maintained by the 
government. An equilateral stone marked with plus mark in circle and 'R' 
*° Ibid., p.97, Nevill,op.cit, p.239. 
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and 'S' by the side of the circle is lying buried by the ride of the survey 
pillar. 
Tank Salimpur: 
It is situated in the village Salimpur^' which lies on the northern 
side. The tank is in very dilapicated condition. Big burnt bricks are found 
in it which belong to the medieval period. 
Tank - Indigo - Bagrain: 
An indigo tank is situated on a vast mound on the eastern side, in 
the south west of the village of Bagrain. It measures 15.5 x 9.90 x 1.20 
mts. There are also filter tank to the Indigo tank. They are 5 in number. 
They are interlink with each other having equal measurement 7.5 x 6.40 
mtr. The tank is built up of lakhauri bricks and it belongs to the medieval 
period. 
Temple Parashuram: 
This low temple^^ located by the side of Sarsota tank of 
Sahaswan. It is associated with Parshuram, who killed the king of Sankisa 
of Farrukhabad. It in said that Parshuram observed that penance here. 
Nevill,op.cit, p.l43, Fuhrer,op.cit, p.24, Kanz-ut Tawarikh,op.cit, p.lOO. 
Ibid., p.239, Fuhrer, op.cit,24 II (b) III, Kanz-ut Tawarikh,op.cit, p.95. 
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Some other low temple also found in Sahaswan temple belongs to 
medieval period. 
Temple Shiva : 
This temple is situated on the border of the village Sarah parali at 
a distance of about 12 km. from Bisauli on the Bisauli Sahaswan road. It 
is said that the original name of the village was Baraulia, but the king 
Samudra Pal or Salivahan had built a tunnel for prayers and for the stay 
of the saints so the village named "Siddha Baraulia". During the Muslim 
period this name was changed as Sharah Baraulia.^^ 
There is an another temple known as Hanuman temple with a 
shallow dome. There are also newly constructed temple of various god 
and goddess in the vicinity of the main temple. The building of the main 
temple belongs to the later Sultanate period. 
There is a cave in one of the Varanda where marble slab bearing 
in graved feet of Siddha 'Baba' and his statue is established near the gate 
of the cave. 
We can said that at about 60 cm. high platform a group of temple 
have been constructed showing old and new architectural features. 
83 Zia Ali,op.cit, p.58. 
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Temple - Gaman Devat: 
This temple is situated in the west of the village of Umara. There 
is a deity of German Devat under a pipal tree. A headless he-buffalo 
carved in a red sand stone also lies here. It is raid that a muslim noble 
Umara used to sacrifice a he-buffalo in a every year to pleased the diety 
of the village. Once it so happened that the he buffalo to be sacrifice 
fought with he buffalo which was kept for the coming year the king in 
wrong slaughter one of them. The headless buffalo body turned into a 
stone and now it is still here on the pipal tree. This temple belongs to 
medieval period. 
Temple Shiva: 
This temple is said to have been built by one Thakur Delar Singh. 
It is located in Bhatauli village. It stands on a 43cm. high plinth. The 
exterior part of the temple in beautifully carved and it is adorned by 
beautiful sculptures of various God and Goddess. The boundary wall of 
the temple is still intact. It belongs to medieval period. 
Temple Shiva Linga: 
It is situated on the mound of the village Sikari. It stands under a 
pipal tree. It is believed that this Shiva linga emerged out of the root of 
the tree. A fair is held every year on the eve of Shiva Ratri. 
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Rauza Piran-i-Pir: 
The Rauza of Pir-i-Pir^ "* the priest of the priest is located in the 
west of the city in the mohallah patti Yaquin Mohammd. There are 3 
graves under one dome. The Rauza is not property maintain. The 
architectural style of the dome is like Ziarat of Mir Sahib Wall, thus it 
belong to early medieval period. 
WELLS: 
Rafiabad Wells: 
There are seven wells at equal distance from the village. They are 
noticed in the cultivated mound. There wells are filled with mud-wells 
belongs to pre historic to medieval period. 
Badshahpur Wells: 
The remains of few wells scattered in the fields of village 
Badshahpur have been found some by them are completely destroyed. 
The bricks used in the wells measure 30 x 23x7.5 cm. on one side and 
30x14x7.5 cm. on the other side and they are in wedge shape. Wells 
belongs to medieval period. 
'^^  Nevill,H.R,op.cit, p.239, Fuhrer, op.cit,p.24 II (b) III, Kanz-ut Tawarikh, 
op.cit,p.94. 
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Well Nizamuddinpur Shah: 
This well on the mound of the village Nizamuddinpur Shah. It is 
a big well having 1.94 mts. diameter and 10.5m. up to water level. It is in 
a good condition and still used by the villagers. It belong to medieval 
period. 
Well Afghana: 
In the north east of Bisauli at a distance of 5 km. on the Bisauli-
Dabtari road, a well in situated on the mound of Afghana. The well is not 
in use it is fill up with the mud. It has a diameter of 2m. This well belong 
to medieval period. 
Well Bagrain: 
It is near the Indigo tank and filter tank. This well is in Barain 
village. It is used for water supply to Indigo preparation. Its plinth at the 
well is Im. deep up to water level it is 14m. diameter is 2 m. It is made up 
of Lakhauri bricks of medieval period. 
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Salimpur Wells: 
There are 5 old type wells at the mound of the village Salimpur. 
These wells are used by the villagers. These wells are made up of small 
and big bricks. It is of medieval period. 
Well Umara: 
This is in unused condition. It is an old well found in Umara 
village in Junawal block. It has been covered from all side by wild tress 
and creepers it belongs to medieval period. 
Well - Bhagta Nagla : 
In the village Bhagta Nagla there is a big well, the diameter of 
well is 4.10m which excluded 1.2m. broad plinth. It is about 4.5m. deep 
up to water level. The well is still in used by the villagers and it is made 
up of Leikhauri bricks. It belongs to medieval period. 
Ziarat - Jalai Kashi: 
On the northern side of the gate of Hazrat Shah Wilayat there is a 
Ziarat of Hazrat Jalal Kashi. It is a Hazira which has some graves in it. It 
bears an inscription of Ayatal Qursi containing one Quranic verses. The 
^^  Ibid., p.l43, Fuhrer, op.cit,p.24, Kanz-ut Tawarikh,op.cit, p.lOO. 
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inscription shows that the Ziarat was built on 1080 A.D. at the time of 
86 Shaikh Faizullah Chisti Farooqui a renowned person of Badayun. But 
87 
according to Fuhrer it belongs to Nur-ud-din Jahangir. 
Ziarat-Khwaja Badruddin Shah Wilayat (Choti Sarkar): 
It is situated near the Shamsi Idgah. It has a mosque and Hujra. 
The whole of the Ziarat is been rebuilt but the hujra of Khwaja Saheb is 
an old form. It bears 100 name of "Allah". There is an inscription of the 
inner dome on the door, inscription reads as follows :-
s^ 
u- L O^^V-^^-^'-^J^ 
"This building was built in the reign of 
the great king, the friend in word and the 
friend in religion. This is the Rauza of 
the Sheikh of the city Badr-ul-Millat wa-
din-Hazrat Nasr-ullah was the Kotwal of 
86 Kanz-ut Tawarikh,o^.idX, p.50. 
*^  Fuhrer,op.cit, p.23 II (b). 
88 
89 
Kanz-ut Tawarikh, op.cit,p.49, Cunmngham,op.cit, p.30, Wasilin,op.c\X. p.32. 
Ibid., pp.49-50. 
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the Badayun region. It was built in the 
month of Zil-Hajj in the year A.H. 792". 
There is an another inscription which is on the southern side of 
the Hujra reads as foUows:-
"In the time of Sultan Jalal-ud-din 
Mohammad Akbar Badshah Ghazi. This 
building was built by Mirza Mohammad 
Ibin Shah Wall Husain Khan in A.H. 891".^° 
There is also one more inscription in the Hujra bearing no date. 
The words decipher given below^':-
In the name of Hazrat Badruddin Wilayat is clearly mentioned 
here. 
^^  Ibid.,p.50. 
'^ Ibid., p. 102, Nevill,H.R, op.cit, p.216. 
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ZIARAT: 
Ganje Shahidan: 
It has two graves and it is built to offer prayers. Tlie wall is that 
of an Idgah type. It has a middle low gate to serve the purpose of pulpit. 
There are two inscription over the inside walls, one of them bears the 
ward "Allah" and the other is not readable. It has 2 minarates. One of 
them has been broken down up to the wall level. The other minarate is 
standing excellently. It belong the Sultanate period. 
Shah Makhdoom Sahib Wilayat: 
There is a grave of Shaikh Tahir Majid-ud-din. It is known as 
Shaikh Makhdoom Sahib Wilayat. The saint came here with his two 
disciple Tajuddin and Muizuddin in 13* Century.A.D. He belong to a 
town Ginnaur in Iran. He preached Islam here and the place which was 
called Bamanpuri change its name to Gannur. Now there is no remains of 
old construction there are also some other graves surrounded with 1.20m. 
high wall. 
^^  Ibid.,p.94. 
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Ziarat Shah Nusrat Sahib: 
It in believe that Nusrat Sahib was a nephew of Shah Makhdoom 
Sahib of Wilayat, Due to flied with two of his co-religious he was asked 
by Shah Makhdoom Sahib Wilayat to live at the desolate place to fall his 
arrogance. So he left the Gannaur and went in seclusion at a place 2.5km. 
in the east of Gannaur. He practice penance there, the village is still in the 
existence but the grave of the saint is in the field in old condition. A lintel 
roof or 4 pillars has been erected. 
Ziarat Turkan Taj-ud-din: 
He was a disciple of Shah Makhdoom Sahib Wilayat. The Ziarat 
is situated in the west at the junction of Gannaur Narora and Badayun -
Gunnaur road. The Ziarat has been recently plastered and it was 
surrounded by four walls. 
Ziarat Bibi Fatima: 
In the Junawal block there is a village named Chabutra where this 
Ziarat is located. It is believe that Bibi Fatima sister of Shah Makhdoom 
Sahib Wilayat while on the way from Gunnaur to Badayun died at 
Chabutra and was buried here. Since then her mazar were maintained. 
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Ziarat Mian Sahib/ Mir Sahib Wali: 
The tomb of Mian Sahib^^ is an old tomb. Mir Sahib is also 
known as Wali. His tomb is in the right side of Badayun-Gunnaur road, 
facing the Ziarat Qadm-i-Rasool at Bhagta Nagla. The dome of Ziarat is 
squatish and has got a hexagonal base. It is made up of Lakhauri bricks. 
This Ziarat belong to early medieval period. 
Ziarat Qadam-i-Rasool: 
This Ziarat known as Qadam-i-Rasool or "The foot of Prophet 
Mohammad" is situated to the west of the Sahaswan on the Badayun 
Gannaur road. There are no records of this old domes building. A foot 
(Qadam) print engraved in marble has been set on the grave like platform 
under a huge dome surrounded by 12 turrets. There is an only one 
entrance in the eastern side of the building. According to local tradition 
this building was established by two unknown saint and since then it is 
venerated as the foot of the Prophet. 
Ziarat Gunge Shah: 
This mazar is situated in Ramzanpur village. It is the mazar of 
Baba Nargauli Shah popularly known as Gange Shah. There are also 5 
other graves of his disciple in the mazar and inscription found here does 
Kanz-ut-Tawarikh, op.cit., p.94. 
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not bear any date except of the name of Baba Nargauli Shah. It belongs to 
medieval period. 
Ziarat Gaibi Pir: 
It in situated near Chandra Mau mounds. The room which contain 
the grave is recently been constructed. An annual fair held of 2" month 
of Jyestha (May) of every year in the honour of Pir. 
Ziarat Raushan Sayyid: 
This mazar is located on the wall of Bisauli fort, which was built 
by Nawab Dunde Khan in 1750 A.D. It has recently been plastered. It 
seem to be later medieval period. 
Ziarat Nandan Syed: 
It is situated in the main graveyard of Bisauli city. One portion of 
it has been partially reconstructed. The boundary wall is built of lakhauri 
brick within the mazar compound there are 3 banyan tree. 
Ziarat Majnu Shah: 
In the middle of the town of Gannaur by the side of the road in 
Majnu Mohallah there is a ziarat of Majnu Shah. The origin of the saint is 
unknown the grave is in the original form made up of Lakhauri bricks. 
May be of medieval period. It has 2 minars but so dome. 
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Band! Chhora: 
There are graves of two brothers in the north east of Gannaur. 
The graves known as Bandi Chhora. It has been plastered and hence lost 
its originality. The origin of these saints in unknown. 
Due to the strategic importance of Badayun all the sultans of 
Delhi were deeply interested in its development since the ancient period. 
The rulers had already conducted manifold building activities which 
further were enhanced in the medieval period by the sultans keen interest 
in architectural development. A number of monuments such as tombs, 
wells, tanks and mosques were built which increased the beauty of 
Badayun city. 
Q 
Chapter-IV 
Customs and Festivals 
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CHAPTER - IV 
CUSTOMS AND FESTIVALS 
The customs followed and festivals celebrated by the people form 
an important aspect of social and cultural life. The customs related to 
marriage, birth ceremony, death ceremony and other various customs 
exhibit the rituals and traditions followed by the people in society. The 
festivals of Hindus were celebrated with pomp which influenced the 
Muslims who also started celebrating some of their festivals with 
recreational significance. 
Sati: 
The practice of Sati dates back to the ancient times. ^  Manu thus 
makes provisions for a pure and simple life of a widow, and he does not 
speak about her compulsory death on the funeral pyre of her husband.^ The 
death of husband was certainly the greatest tragedy, the saddest calamity in 
Sarkar, S.C. Some Aspects of the Earliest Social History of India, Patna, Janaki 
Prakashan, Reprint, 1985, pp. 82-83, It has been referred to in the Vedic 
literature and mentioned in the puranic tradition (Ibid, p. 186-197), Sen, 
Surendranath, Indian Travels ofThevenot and Careri, Delhi, National Archives 
of India, 1949, p.250, Careri also calls it an ancient custom. 
Oiha,P.l^JVorth Indian Social Life during Mughal Per/o£/,Delhi,Oriental 
Publisher and Distributers, 1975,p. 146. 
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the life of a Hindu woman. Except certain lower castes,^ widow remarriage 
was not allowed among the Hindus. 
The life of a Hindu widow was really a tale of frustration and 
shame, and even her appearance was considered inauspicious on many 
occasions. The widows generally were deprived of almost all the social 
and customary privileges enjoyed by the women, and were required to pass 
their lives in austerities, attended with fasting, vigil and numerous other 
restrictions.^ 
People believed that the highest virtue for a woman was to become 
a sati and, therefore if a widow expressed her unwillingness for it, the 
people began to doubt her fidelity and affection towards her departed 
husband.5 
Thus in the majority of cases, the widows realized that it was 
better for them to become sati than to lead a life of bitterness and continued 
agony. It was also the question of prestige of the family. The rites 
Muntakhab-ut Tawarikh, vol.11, op.cit., p.356, Indian Travels, op.cit., p.ll9, 
Thevenat holds that the widow remarriage was not possible among the Hindus, 
ibid., p.256-257, Careri gives a list of certain low castes among the Hindus like 
the milkman, the gardeners, washerman, the fisherman etc. which allowed their 
widows to remarry. 
Ain-i-AkbarUop.cii, p. 152, Indian rrave/5-Careri, op.cit., pp.249-250. 
Ain-i-Akbari, Vol. Ill, op.cit., p. 152, Francois Bemier, Travels in the Mogul 
Empire 1656-1668 A.D., translated by Archibald Constable, 2"'' edition revised 
by Vincent A. Smith, Delhi, Oriental Press, 1983, p.310-311, Indian Travels, 
op.ch., pp.250 and 255. 
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connected with sati were performed both with the corpse of the husband 
and without it. The former case was known as Sahamarana (dying in 
company with or going along with), and in the latter case Anumarana 
(dying in accordance with). The former was preferred and it was more 
popular. 
We find reference of sati in Badayun. It is said that some 900 
wives performed sati at the pyre, when Dharmpal the local king of 
Badayun was killed by Qutub-ud-din Aibak in the battle.^ 
In this connection it is worth mentioning that some of the Sultans 
of Delhi and Mughal emperor, tried to ban this practice or at least to check 
it. Ibn Batuta tells us "that the Sultans of Delhi had enacted a law, where 
by a license had to be procured before burning a widow within the 
kingdom. Probably the law was designed to discourage the use of 
compulsion or social pressure to force a widow to bum herself, but in the 
absence of very strong reasons to the contrary, the license was issued as a 
matter of course."^ 
Beyond instituting a system of official permits, the state took no 
further steps until the reign of Humayun. The Mughal Emperor Humayun 
^ Nevill, H.R,op.cit, p.299. 
Ashraf,K.M,Z,//e and Conditions of the people of //mc/M5ton,Delhi,Jiwan 
Prakashan,1959, p.l91. 
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was the first monarch to think about it. It was a bold step of social reform. 
Although Akbar could not abolish sati altogether, but he is said to have 
issued an edict burning compulsion in it, which according to Badaoni runs 
thus, "if a Hindu woman wished to be burnt with her husband, they should 
not prevent her; but she should not be forced against her will".^ He 
prohibited the burning of young Hindu widow of tender age on the funeral 
pyre of their husband if this actual marriage had not been consummated.^ 
Superstition and Some Beliefs: 
People of Badayun believed in many superstitions, beliefs and 
practices. They believed in good and bad omens. Even Firoz Shah Tughlaq 
believed in augury and he was in habit of consulting the Quran, deriving 
omen from certain passages. He judged from omens persons who deserved 
robes and Iqtar.i° Recitation of the verses from the Quran was supposed to 
cure snake-bite. A certain line of the Quran was read out on the water 
thrice and it was considered a good sign if the person suffering from the 
snake-bite could sip that. 
The people of Badayun also believed in lucky and unlucky days. 
Shaikh Nizamuddin Auliya was once asked to why the people regarded 
^ Muntakhab-ut-Tawarikh, Vol.11, Calcutta,Asiatic Society, 1865, p.376. 
' Ibid. 
'" Afif,Shams,Siraj, ran^/i-/-F/roz5//aA/,Calcutta,1890,p.225. 
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Wednesday as an auspicious day. He smiled obviously to show his 
disbelief and said "that most of the saint were bom on Wednesday. ^ ^ Last 
Wednesday of Safar was considered by some to be bad. An instance is 
cited here. In the house of Alawi a child named Khwaja Muhammad bin 
Alawi was bom at Badayun. The child was said to have been bom under 
the influence of aqrab (sign of scorpion), which was regarded as 
inauspicious. The man gave his son to a Kanas (sweeper). He brought up 
the child people spoke to Alawi about his callous attitude. He brought back 
the child. The child read the Quran and later on became a great saint^^ 
people after called their pet child Dukhil (the sorrowftil now) is their 
superstitions belief and death may not notice one who was called by so 
humble an appellation. 13 
There are certain days on which ploughing is forbidden, such as 
the Nagpanchami or snake feast held on the fifth of the right half of Sawan, 
and the 15 of the month Kartik. Turning up the soil on such days disturbs 
seshanaga, the great world serpent and mother earth. But mother earth is 
also supposed to sleep on six days in every month. The 5*, 7*, 9*, 11^ *", 21"' 
and 24*; or as others say the 1^ 2"^ 5*, 7*, 10*, 21^ and 24*. On such 
' Fawaid-ul-Fuad, op.cit., p. 119. 
'^  Ibid., pp.243-244. 
Sen,Dinesh Chandra, The Vaisnava literature of medieval Bengal, Calcutta, Atul 
Chandra Bhattacharya, 1917, p. 101. 
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days it is inadvisable to plough if it can be possibly avoided. The 15 days 
in the month of Kuar which are devoted to the worship of the Pitri or 
sainted dead, are also an inauspicious time for agricultural work.i'^ 
The people of Badayun also believed in aseb-i-chasm and nazr-i-
bad (maligant eye). Amir Hasan Sijzi the author of Fawaid-ul-Fuad tells 
us that once he took a small child with him to Shaikh Nizamuddin Auliya. 
The child often felt uncomfortable and was cured by the blessing of the 
great saint. It was believed that nazr-i-bad causes considered harm to 
persons, especially young ones. People had faith in evil spirits and it was 
supposed that children suffered under the influence of evil spirits and 
parents took care and adopted different measures for guarding, their 
children against evil spirits. They were not allowed to sleep alone in the 
house. 15 Thus sometimes the evil spirits were regarded as the cause of all 
physical pains and diseases. 
The people of Badayun also believed in incantation. Shaikh 
Nizamuddin Auliya who also once became victim of incantation which 
made him sick for two months. A man who was expert in exorcism was 
called for. He went round the house and started smelling the earth. He dug 
'"* Crooke, William, The Popular Religion and Folklore of Northern India, Vol.11, 
Delhi, Munshiram Manoharlal, Oriental Publisher, Third Reprint march 1968, 
p.293. 
' ^  Shoaib, Shah Monaqib-ul-Asfia, Calcutta, 1895, p. 131. 
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a place where signs of magic were found [a figure which looked as if it 
was made out of mash flour]. The magic was discovered. The man offered 
to reveal the name of the magicians, but the saint forbade him to do.^^ 
People wore amulets on their arms for healing and averting 
calamities. It was supposed to have the efficacy of healing diseases. ^ "^  
Pregnant women used amulets for safe and easy delivery. Males and 
females of all classes, and religious approached the sufi saints for naqsh 
(amulets) and tawiz (talisman). Sheikh Nizamuddin Aulia gave tawiz at the 
instance of his pir and when questioned, he said that naqsh had "Allah 
Kafi, Allah Safi, Allah Wafi" (all sufficing, all healing and all 
comprehensive) and some other things. He used to preserve a fallen hair of 
pir with the latter's permission and made use of it for curing the ills of 
some men.i® People wore amulets also to drive away evil spirits.^^ 
Visits to the tombs was a common practice in those days. Sheikh 
Nizamuddin Auliya was asked by his mother to go to the tomb of a 
particular saintly martyr to offer fatiyah (prayer for dead) on his grave and 
^ Fawaid-ul-Fuad, op.cit., p. 178. 
•^  Ibid., p.63, Jainali,Hamid bin Fazlullah,%ar-M/-^ny?«,Delhi,1311,A.H.,p.52, 
Siyar-ul-Auliya, op.cit, p.78, 430. 
•* Ibid., p.63. 
'' Ibid. 
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invoke blessing of the deceased for her recovery from illness,2o 
pilgrimages was undertaken to the tomb of pirs and matyrs and saintly 
personalities to fulfill certain wishes. Women also visited the tomb.^i 
Sultan Firoz Shah prohibited the visits of women even in palki or dola to 
the mausoleum of the saints. The Urs and anniversaries of these saints 
were celebrated with befitting zeal and joy, and fairs were also held on 
such occasions in which both the Hindus and Muslims amicably 
participated. Visits to the tomb of saints were also becoming more and 
more popular and most of these visitors were female. They spent the whole 
day in amusements and merry-making and returned to their homes late in 
the evening.22 
The people of Badayun also believed in dream and its 
interpretation. Some instance is cited here. The author of Muntakhab-ut 
Tawarikh^^ writes about his dream in his book. That a number of 
apporitars carried me up to the heaven. And in that place there was a book 
and a tribunal, and the writers were busy, and a number of constables were 
present (as in a king's court on earth), and staff in hand kept hurrying 
Fawaid-ul-Fuad, op.cit., op.cit., p.59. 
Futuhat-i-Firoz Shahi, Journal of Royal Asiatic Society of Bengal, Vol.VII, 
August, 1941, No.l, Calcutta, 1942, p.74-75. 
'' Ibid. 
23 Muntakhab-ut Tawarikh, Vol.11, op.cit., p. 138. 
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about. And one of the writers taking a leaf in his hand looiced at it, and 
said: "This is not he", At that moment hunger opened my eyes, and so I 
became conscious of my wondering, and a saying, which I used to hear 
from the mouths of people in the days of my youth came true; "yea the 
world of possibilities is wide, but the power of the first cause is 
predominant, and God is predominant over his works".24 
A catastrophic fire broke out in Badayun in which so many Hindus 
and Muslim burnt out in fire and the numbers were so high and the charred 
remains were driven to the river where no one could identify who is a 
Muslim or an infedel. Many tried to escape but were thrown down from 
the rampants of the fort by the fire into the river. The Hell like fire puts 
bums and scars on them and the water of the river acted like oil of naptha. 
I could see the devastation of the fire from my eyes and can sense 
treacherous sound of the fire from my ears. Before this catasrophic a half-
witted fellow came from the Doab, and took him into my house, and 
associated with him. He said to me in private, "flee out of this city". I said 
"why"? He said "A terrible visitation is about to happen to if'.^s But since 
he was a frequenter of travemes I did not credid him. 
^^  Ibid.,pp.l38-139. 
'' Ibid. 
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"why do you ask about Badayun and its distracted 
state, for it is a revelation of the verses about, "The 
punishment of fire". 
A famous and renowned Sufi of that time Maulana Sirajuddin 
Tirmizi fi-om Badayun wanted to be hurried in Makkah. One night he had a 
dream in which he saw, many bodies of people were taken out fi-om their 
burials to other places. He came to know that some of the dead bodies that 
were brought fi"om for all places had the wish of being buried in Makkah, 
but who were taken out fi-om their did not deserve to be buried in Makkah 
were shifi;ed outside the city. So he came back to Badayun and lefl; his wish 
of being buried in Makkah to Allah.^^ 
Bibi Zulaikha mother of Shaikh Nizamuddin Auliya also persist 
unique intuition of for seeing the fiiture in her dream. It was by virtue of 
her intuition that one day her son would earn great fame and honour as a 
great saint these word came true afl;er her death.^^ 
Qazi Jamal Multani, a great saint of Badayun saw a dream that the 
Prophet Muhammad making ablution in a mauza (village) of Badayun. 
When he got up he went to the spot and found it wet.^s 
^^  Fawaid-ul-Fuad, op.cit., p.216, Tazkirat-ul-Wasilin, op.cit., p.80-85. 
Siyar-ul-Auliya, op.cit, p. 152-153. 
28 
Fawaid-ul-Fuad, op.cit., p.209. 
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Above instances shows that people of Badayun and Sufi saints also 
believed in many superstition and beliefs. 
Fasts: 
While Islam is not an ascetic religion yet the value of fasting as a 
discipline and good deed is clearly recognized and it is said that "The very 
smell of the mouth of a keeper of fast is more agreeable to God than the 
smell of musk.29 Penitential fasting was highly commended by 
Muhammad himself ^ ^ Every Muslim is obliged to fast during the whole 
month of Ramzan.31 The sick infirm, travellers, idiots and young children 
are however, exempted. The fast was vigorously and strictly observed by 
the people of Badayun, during the period under review. Sheikh 
Nizamuddin Auliya had a habit of always keeping fast and did not fell any 
of the rigours involved there in.32 During the time of Ramzan or fast 
29 
30 
31 
32 
Hastings, James, Encyclopaedia of Religion and Ethics, Vol.V, New York, 
Charles Scribner's Sons Third impression, 1995, p.764. Hughes, Thomas Patrick 
A Dictionary of Islam, Vol. 1^ ', Delhi, Mimshiram Manoharlal Publishers, 1995, 
pp.124-125. 
Ibid., p.764. 
Ibid. 
Fawaid-ul-Fuad, op.cit., p.3. 
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Muslim could not neither drink or smoke nor have intercourse with 
women.33 
From ancient times fasts have been observed with religious fervour 
in Indian Society.^^ The purpose of fasting as a religious, magical or social 
custom are various. Alberuni describes at length their custom which he 
declared to be "voluntary and supererogatory" with the Hindus.^s Abul 
Fazl has written about its 12 different kinds, and enumerates 29 days on 
which a Hindu was obliged to fast for 24 days every year.^^ It includes the 
anniversaries of the 10 avatars as well as the 11 day of each lunar fast 
night of every month.^ "^  It was objectionable to anoint oneself with oil, 
shave or to have sexual intercourse^^ playing of games like chaupar or 
solah etc. was also prohibited.^^ it was considered highly meritorious to 
give alms and sleep on the ground on these days.'^ o 
Slavery: 
^^  Dictionary of Islam, Vol. 1 ^ \ op.cit.,pp.533-534. 
^'^ Ain-i-Akbari, Vol.III, op.cit., p.l36-137,Dubois, Abbe, J.A. Hindu 
Manners.customs and Ceremonies, Vol.1*' Britain, Celadon Press, 3''' edition, 
1906, p.271-275. Encyclopedia of Religion and Ethics, Vol.V, op.cit.,pp.259-64. 
^^  Alberuni's, Vol. II"'', op.cit.,p. 172. 
^m-M^Z)ar/, op.cit.,pp. 136-137. 
Ibid.Also: Hindu Manners customs and ceremonies, Vol.1, op.cit., pp.271-272. 
Ibid., Hindu Manners customs and ceremonies^oW, op.cit., p.272-273. 
Ibid. 
Ibid. 
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The slave was at the bottom of the social ladder, but he could rise 
to the top. Slavery during the period did not form a regular part of 
productive work as was the case with contemporary European Countries. 
There was nothing like agrarian serfdom. 
Among the Hindus one notices a difference, between an ordinary 
servant, a hired labourer, a wage earner and a slave. The farmer got wages 
or allowances or something for his maintenance and were called upon to 
do neat and clean work and slaves were treated as chattels, and they had to 
do all kinds of duties, clean and unclean.'^  ^  But in Muslim society, perhaps 
this distinction did not exist, although one comes across the words khadim 
and ghulam. The people in affluent circumstances kept servants and slaves, 
but the two were hardly distinguishable from each other. Amir Khusrau 
tells us of Jarias and Khitmatis, who swept the houses and ground the 
com.'^ ^ 
Slaves did numerous and varied types of work. Domestic slavery 
was one of the prevalent feature during the period under consideration. In 
Badayun, Nizamuddin's mother, Bibi Zulaikha faced difficulties when her 
servant fled away.'*^ ^hg nature of their household work depended upon 
Society and Culture in Medieval India, op.cit., p.30. 
42 
43 
Khusrau, AmirJjaz-i-Khusravi, Vol.IV, Lucknow, Nawal Kishore,1876, p.334. 
Siyar-ul-Auliya, op.cit., p. 152-154. 
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the economic status of the masters.'^ ^ xhey were bearers of basins and 
ewers; they washed the hands of the masters, prepared food and Icept plates 
and dishes,'^ ^ 
A slave who supported his master was told by Amir Hasan Sijzi 
that Maulana Nur Turk^^ had a slave who was engaged in cotton dressing. 
He gave one dirham daily to his master, Maulana Nur Turk; and that was 
the means of the latter's livelihood.^^ We learn of another slave who out of 
his earning kept two shares for himself and gave one share to his master."^^ 
The inner sense of equality and of religious brotherhood provided the 
slaves in many cases with many cases with opportunities to rise in the 
social scale brought them to the very highest position in the state like Shadi 
Muqri of Badayun, who was a Qari. Shadi Muqri was Hindu slave and 
became a great pious man and saint."^ ^ 
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Tarikh-i-Firoz Shahi, op.cit, p. 177. 
A.G. Shirrefee, A.G, padmavat, Calcutta, The Royal Asiatic Society of Bengal, 
1944, pp.322-23. 
Fawaid-ul-Fuad, op.cit., p.198-199, Siyar-ul-Auliya, op.cit., p.62, Akhbar-ul-
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India. He elicited praise from Baba Farid Maulana Nurturk publicly critics the 
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Ibid., p. 199. 
Khair-ul-Majalis,op.cit. p.98. 
Tazkirat-ul-wasilin, op.cit., p. 103. 
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In addition there were free persons, who converted in 1377 A.D. a 
Muslim slave brought his Hindu brother, a free man apparently to have the 
opportunity of being converted to Islam at the hands of Shaikh 
Nizamuddin Auliya the latter declined to make the effort.^o Some of them 
became the progenitors of ruling dynasties. Like Iltutmish who was a slave 
and became the Sultan of Delhi. Often talented slaves acquired a position 
of intimacy with the rulers and finally they themselves occupied important 
positions in the state. 
Birth Ceremony: 
Usually the birth of child, particularly that of a son, provided an 
opportunity for rejoicing in the family and in the court was an occasion for 
great pomp. A number of tiny cradles were usually prepared in advance to 
receive the small guest.^i In the Muslim family immediately after the birth 
of a child the customary azan was recited in its ear.^^ After the period of 
ceremonial impurity was over among the Muslims, the rite of Aqiqah or 
sacrifice was performed.^s If it was a male child there was a great stir in a 
°^ Fawaid-ul-Fuad, op.cit., p.305-08. 
'^ Khusrau, Amir Kulliyat-i-Khusravi, Aligarh Muslim University, 1926, p.756. 
" Sikandar, Shaikh (1611), Mirat-i-Sikandari, (ed.) S.C. Misra and M.L. Rahman, 
Baroda, 1961,p.211. 
Ross, E.Denison, An 
and Muhammadans, Calcutta, 1914, p.98. 
, . i ,  Alphabetical list of the feasts and holidays of the Hindus 
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Hindu home. The father rushed to wash himself with fresh water and to 
offer prayers to the spirits of his forefathers and the guardian deities of the 
family. 
After that he took out a gold ring, dipped it in butter and honey, 
and put it in the mouth of the infant.^ ^^  In the meantime pandit was 
recording the hour and other details about the birth of the child with a view 
to cast a horoscope (janmapatra). After these preliminaries were finished 
rejoicings and festivities started the women of course leading them. An 
offering (nisar, utara) was made for the health of the infant. 
Then the eventfiil question of giving a name to the child was 
considered. Due consideration was paid to the horoscope of the child and 
the first letters of the favourite stars. Among Muslims, care was taken to 
avoid names used by idolaters, simple names such as Ahmad and Ali being 
recommended.^^ 
Usually in the 7* year a Muslim child was circumcise and the 
occasion was celebrated with great rejoicing and entertainments.^s The last 
important ceremony in the life of a Hindu child, if he belonged to the three 
upper castes of the twice bom, was that of upanayana as the tying of the 
^"^ Ain-i-Akbari, VoJ.III, op.cit., pp. 147-148. 
Life and Conditions of the People of Hindustan, op.cit., p. 177. 
VQz\,Ab\x\Mbarnama, Vol.l",Calcutta,Asiatic Society, 1877, p.248. 
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triple sacred thread. This was usually performed at the completion of the 
ninth year and symbolized the passing of childhood. '^^  
Marriage: 
The most conspicuous events of domestic life, particularly in a 
rural community, were naturally the various stages of growth in the life of 
a person, namely birth, adolescence, puberty and death, together with the 
various customs elaborated around them. Religious emotion found its best 
expression in them. Society even judged of the respectability of a person 
by the amount of care and attention he gave to the fiilfillment of these 
social and religious rites. 
There was no fixed limit for the age of marriage both Hindu and 
Muslims favoured an early age for boys and girls.^^ The author of 
Madanparijata holds the opinion that the girls should be married at all 
costs even to unworthy husband before puberty. ^ ^ If a girl is unable to get 
married before attaining puberty, she has the choice of selecting her 
" Ain-i-Akbari, Vol.III, op.cit., pp.147-148, An Alphabetical list of the feasts and 
58 
holidays of the Hindus and Muhammadans, op.cit., p.61. 
Macauliffe, Max Muller The Sikh Religion, Vol.1, Delhi Low Price Publicatios, 
Reprint, 1993, pp. 18-19 
^^  History and Culture of the People, Vol. VI, op.cit., p.586. 
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husband (swayamvara) after a short or long period of probation.^o Pelsaert 
speaking about the early marriages prevalent among the Hindus writes thus 
- the Hindus join their children in marriage at the age of only four or five 
years.^i Manucci referring to the Hindus, observes thus often their 
daug}iters are married even before they have learnt to talk.^^ Abu) Fazl 
also refers to early marriages thus - "In the extensive country of India men 
are active to form this union at a tender age, and this introduces the leaven 
of evil.^3 -fhe royal princes it appears, were generally married when they 
attained the age of 16 or 17 years.^ "^ 
Manucci says that the father and mother do not deliver their 
daughter to the son-in-law until she has attained puberty. This event is 
celebrated will all possible solemnity and even greater obscurity.^^ And 
again it is after this second celebration that the woman is given over to her 
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Irvine, Vol. Ill, Delhi, Low Price Publications, 1990. 
Ibid.,p.51. 
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husband and not before.^^ This ceremony called 'Gauna' is prevalent in 
present days. 
Akbar seems to have disliked early marriages, and he tried to 
check this practice as far as possible. Akbar wanted the prescribed the age 
limit at 16 years for males and 14 years for females but he did not succeed 
in his efforts.^ '^  Abul Fazl writes "The abhors marriages which take place 
between man and woman before the age of puberty. They bring forth no 
fruit, and his majesty thinks then even hurtfiil; far after wards, when such a 
couple ripens into manhood, they dislike having connexion, and their home 
is desolate.^8 
Even a hostile critic like Badaoni observes, "Boys were not to 
marry before the age of 16, nor girls before 14 because the offspring of 
early marriages in weakly".^^ And again, "he forbade girls before 14 and 
boys before 16 years of age to be married". And story of the 
consummation of the Prophet's marriage with Sidhiqah he utterly 
abhorred.'^ o Badaoni also refers to the fact that Akbar disliked the idea of 
^^  Ibid. 
^^  Ain-i-Akbari, Vol.III,op.cit.,pp. 141-143. 
*^ Ibid, Vol.1, op.cit, p. 143. 
^^  Muntakhab-ut-Tawarikh, Vol.II,op.cit., p.306. 
Ibid., p.338, Siddiqah is the title of Ayesha, the daughter of Abu Bakr. The story 
goes that she was only six years old when she was engaged to the prophet who 
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old women wishing for a husband;'^! or of a husband marrying a wife older 
than him by 12 yearsJ^ 
The more orthodox section of the Brahmans among the Hindus 
fallowed Manu's edict that a bridegroom should be older than his bride^^ 
Some young men attracted by the wealth of an old ladies. This thing has 
spread so much that. Akbar had to issue strict orders declaring such 
marriages illegal. He further laid it down that if a woman happened to be 
older than 12 years then husband the marriage should be considered as 
illegal and annulled.'^'^ 
Inter-caste marriage was out of fashion.'^^ Marriage generally took 
place between boys and girls of the same caste, sub-caste or profession.^^ 
was then so years of age. The acnal marriage took place when she was of nine 
years. 
Ibid., Vol.11, p.356. 
Ibid., p.405. 
Muller, F. Max ''The Sacred Books of the East" Vol.XXV, Delhi, reprint by 
Motilal Banarsidas, 1975, p.344. 
Muntakhab-ut-Tawarikh, Vol.11, op.cit., p.356. 
This type of marriage was considered to be unlawful as Abul Fazl remarks "If 
the genealogical lines of either of the paternal, and maternal ancestry write with 
in fifth degree of ascent, if in the two paternal genealogies they write in any 
generation, if in the paternal genealogies of both parties consanguinity through 
female occurs in the 6* generation by mother's side. See also Indian Travels, 
op.cit., p.255. Ain-i-Akbari, Vol.III, op.ch., p.l43. 
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76 Ain-i-Akbari, Vol.III,op.cit.,p.l41-143, Abul Fazl refers to these caste marriages 
thus "In the present Kaliyarga no one choose a wife out of his own caste, say, 
each of these four (meaning of four main castes) being subdivided castes in 
marriages only the daughter of their own equals". 
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Marriages between near relatives were common among the MuslimsJ''' 
Akbar, however disliked this custom and thought it highly improper to get 
into matrimonial alliance with near and dear onesJ^ Abul Fazl comments, 
in certain circumstances when it is to be regarded as a "slight evil for a 
great Good"J^ Marriage was more a family question than a personal 
concern of the marrying couple. A stage was reached in marriage 
negotiations that when the parents agreed to the wedding of two children, 
the future of bride and bridegroom. This agreement was celebrated with 
suitable ceremonies and was called Tilaka or magni, that is betrothal 
ceremony.so After this formal recognition a date was fixed for marriage 
and elaborated preparation began. 
The boys or the girls had the least say in matrimonial matters and 
the decision of the parents were almost always binding upon them. In the 
ancient times, particularly among the Hindus, the girls of higher classes 
and chiefly the princess, were allowed the option of selecting their life 
^^  Ain-i-Akbari, Vol.1, op.cit., p. 143. 
'' Ibid. 
^^  Akbarnama, Vol.III, op.cit., p.518. 
°^ Mogul India, Vol.III, op.cit, p.141-143. 
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partner. This practice was commonly know as Swayambara (or self 
choice).^^ 
It seems to have practically died out during the period under 
review, thus restricting to a very large extent the freedom of girls in 
matrimonial matters. Akbar appears to have favoured the idea of allowing 
freedom to the boys and girls in matrimonial matters. 
A mandapa was constructed in the house of bride. The evening 
became more lively because the whole population of a town began to join 
the Suhag songs at the bride's house. When bridegroom arrived in the 
house of bride, then Duar Puja and other ceremonies were performed.^^ 
Probably the father of the bride performed a ceremony signifying the 
formal gift of his daughter to the bridegroom, known as the ceremony of 
Kanyadan. The couple had the hems of their garments knotted together by 
the woman to signify their perpetual and inseparable union, this being the 
ceremony of 'Ganth'. At the end of these came the final ceremony of the 
'seven step' in circumambulation round the sacred fire. The final step 
made the bridegroom and the bride husband and wife before God and man 
is perpetuity. 
^^  Ain-i-Akbari, Vol.III, op.cit, p. 141-143. 
82 Life and condition of the people of Hindustan, p. 147. 
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Muslim marriages was originally designed as essentially a civil 
contract between the parties. Beyond a specified degree of prohibition, 
namely consanguinity and affinity, fosterage and some other cases the 
Quran gave perfect liberty in choosing a husband or a wife. Persons with in 
these prohibited degree are called mahram or forbidden to one another. All 
others are called Na-Mahram or those with whom marriage is not 
forbidden. 
Mahr is one of the most important conditions of the Islamic 
marriage, so much so that even if it were not mentioned in the marriage 
contract the husband would still be liable to pay it when it is demanded by 
the wife. There is however, no limit to the amount of Mahr.^^ 
Nichhavar or nisar was offered for the health of the married 
couple. Among the Muslims it consisted sometimes of almonds and sugar 
candy and the crowd carried home this token of good fortune.S'^  
Dowry and Divorce: 
The restriction of caste marriage which might have considerably 
narrowed the sphere of matrimonial relations, may be regarded as 
Victor, S. D'souza, A Islamic culture, Vol.29, 1955, October - November 4, 
Unique custom regarding mahr (Dowry) observed by certain India Muslims of 
south India. 
^ Fiqh Firoz Shahi, p.203, Indian Office, 2987,as cited in life and condition of the 
people ofhidustan,op.cit,p.\S\ 
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important factor responsible for the prevalence of dowry system in the 
society, which was more universal amongst the commoners. Generally the 
term dowry may be used in two broad sense viz that taken at the time or 
prior to the performance of the marriage in form of presents or gifts. In the 
first sense it came to be popularly known as ^pan' or tilak while in the 
second sense it was termed as 'Jautuka' or dhej-Dahej also appear to have 
been almost universal and popular in our period. Abul Fazl informs us that 
Emperor Akbar disapproved of high dowries, although he (the emperor 
believed that the fixing up of high dowries was preventive against rash 
divorces.ss 
Foreign travellers have referred to this custom,^^ Which had 
become a matter of great hardship to the poor.^ '^  In this connection, it is 
interesting to note that the Muslim society, particularly its riches and 
higher sections, could not remain altogether unaffected by the system of 
dowry. Both Badaoni and Nizamuddin Ahmad refers to the prevalence of 
this practice among the high class Muslims.^^ 
*^  Ain-i-Akhari, Vol.1, op.cit., pp. 141-143. 
Indian Travels, op.cit., p.248. 
^^  The Sikh Religion,VoU,op.cit, p. 145. 
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Muntakhab-ut-Tawarikh, Vol.11, 341, Vol.III, p.60, Ahmad, Nizamuddin 
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Marriage in Hindu society is a sacrament and a indisable tie 
between the husband and the wife.^^ There was no provision of divorce in 
Hindu law.^o Except in the cases of low castes and sudras^^ and this 
continues even today in many parts of the country. Marriages among the 
upper class Hindus were indissolvable and such as the cruel hands of death 
alone could separate a couple from each other. 
The custom of divorce prevailed in Muslim society. The Muslim 
law and custom allowed divorce conditional^^ as is the case even today. 
In Islam a man is permitted to divorce his wife at his own will or 
her Avill. Divorce and remarriage of widows have been practiced in the 
Muslim society. A divorced wife can marry three months after the divorce 
and a widow four months and ten days after the death of her husband. But 
in the Hindu society there was no provision of remarriage or widow 
marriage and divorce. 
Polygamy: 
Polygamy was a practice prevalent both among the Hindus and the 
Muslims especially belonging to the richer section of the society. The 
Life and condition of the people ofhidustan,op.cit, p. 134 fn. 
^^  Ain-i-Akbari,op.cit.pp,l4^-^42 
^' Ibid. Indian Travels, op.cit., p.67. 
Muntakhab-ut-Tawarikh, Vol.III, op.cit., p.59, Indian Travels, op.cit., p. 152. 
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common man, whether he was a Hindu or a Muslim, could not marry more 
than one woman and his wife usually had no rivals in her home. Only the 
rich and the well-to-do sections of the society, and more particularly those 
among the Muslims, could manage to enjoy polygamy life with all its 
pleasure and pains. 
Among the high class Muslims, this evil of polygamy was more 
prevalent than among their Hindu counterparts. According to the orthodox 
sunni traditions the Muslims, could marry four women at a time, of course 
marry more than 4 according to the Multan (and not according to the 
Nikah) system of marriages. Both Delaet ^^  and pelsaert^ "^ refer in details 
to the prevalence of this practice among the Muslims. 
Akbar, though polygamous himself appears to have been opposed 
to polygamy for the general populace. Abul Fazl writes "nor his majesty 
approve of every one marrying more than one wife; for this ruins a man's 
health and disturbs of peace of home.^^ Badaoni also refers to the 
introductions of a custom by the emperor for checking polygamy thus -
Laet, De. The Empire of the Great Mogol, Annoted by J.S. Hoyland S.N. 
Banerjee, Delhi, Oriental Books, 2"'^ edition, 1974, pp.90-91. 
Pelsaert, Francisco, Jahangir's India, translated by W.H. Moreland and P. 
Geyl, England, W. Heffer and sons ltd. 1925, p.64. 
Ain-i-Akbari, vol.1, op.cit., p. 143. Ain-i-Akbari, vol.III, op.cit., pp. 141-143. 95 
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"That people should not have more than one legal wife, unless he had no 
child. In any other case the rule should be one man and one woman."^^ 
Inspite of this appears that polygamy continued to exist among the 
aristocratic and well to do classes, both Hindu and Muslims. 
Purdah: 
The term purdah means a curtain or something to screen off; 
popularly, it applies to the veil. When applied to a woman the term 
signifies her seclusion. A girl begins to observe this seclusion when she 
approaches the age of puberty, or slightly earlier, and then adheres to the 
custom throughout the prime of her life, until she is past the age of child 
bearing. 
Purdah was generally observed by the Muslim women, and also by 
some sections of the Hindu women, particularly belonging to the upper and 
well to do classes. The Muslim women observed purdah with greater 
rigidity than the Hindu ones. De lact writes that "The Mohammedan 
woman do not come out into public unless they are poor or immodest; they 
veil their heads and draw their hair forward in a knot from the back".^^ 
Thevnot referring to purdah among the Muslim women writes thus - "If 
^^  Muntakhab-ut-Tawarikh, Vol.11, op.cit., p.356. 
The Empire of the great Moghal, op.cit., p.81. 
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these Indian women be idolaters they go barefaced and if Mohammadan 
women do not appear in pubUc except only the vulgar sort and the lend 
ones. They cover their heads but their hair hangs down behind in several 
tresses.^8 According to Manucci "among the Mohammadans it was great 
dishonour for a family when a wife is compelled to uncover herself'.^^ 
Women of poor families among the Muslims simply used Burqa. 
In villages women belonging to the families of poor peasants, artisans and 
manual labour were so much burdened with domestic and farm work that 
they had no time even for recreation. i°° They moved their head dress 
slightly over their face, when they passed by an unknown man. 
In the Hindu society the women of higher sections also observed 
purdah. A middle and less elaborated form of purdah commonly known as 
'Ghoonghat'ioi seems to have been observed by the Hindu woman of the 
well to do classes. S.M. Jaffar regards the observance of purdah as a 
religious duty for Hindu women. He has cited the example of sita and 
Drawpati from the religions texts, he tries to explain that the discarding of 
^^  Indians Travels, op.cit., p.248. 
^ Mogul India II, op.cit., p. 175, Muntakhabut-Tawarikh, Vol.11, op.cit., pMS. 
Life and condition of the people of Hindustan, op.cit., p. 139. 
North Indian Social Life during Mughal Period, op.cit., p. 122. 
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purdah was condemned in Hindu society, ^  02 and that the Hindu ladies 
were provided with separate enclosures with elaborate coverings to witness 
public functions. ^ °3 The learned scholar is not inclined to believe that the 
system of purdah became prevalent in Hindu society after the Muslim 
conquest of India. ^ °* It may be true that the purdah to some extent was a 
symbol of nobility, ^ ^^ but it had no religious basis as suggested by him. 
Purdah is a measure of responsibility among higher classes so that 
the higher the rank "The smaller and higher are widows and the more 
secluded the women". 106 A respectable lady therefore went about in closed 
litters (dolis) and accompanied by male attendants, ^ o'^  Poor or non 
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Jaffar, S.M. Some cultural aspects of Muslim rule in /n<i/a,DeIhi,Idrah-i-
Adabiyat-i- Delli, 1972, p.200. 
Ibid., p.200. 
Ibid., p.201, accepts the remarks of N.C. Mehta "It is of course untrue that islam 
brought the purdah into this country seclusion of women can be traced in all 
ancient communities and it was particularly among the aristrocracy during the 
palmy days of Hindu civilization. Indian Muslims followed the custom of the 
country and adopted the prevailing hallmark of gentility". Article on purdah the 
leader, Allahabad, May 1928, see also N.N. Law, Ancient Hindu polity, 
Delhi,hidian Press,Reprint,1975, p. 144. 
Bana, Harshacharita ,ed. Vidyasagar, Calcutta, 1892 Act I scene 3, R. Sharma 
Sastry, Kautilya's Arthasastra Mysore, 1929, p. 188. 
Elizabeth, Cooper The Harem and the Purdah, London, 1915, p.l21. 
Futuhat-i-Firoz Shahi, Journal of Royal Asiatic Society of Bengal, Vol.VII, 
op.cit., p.74-75. 
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aristocratic women probably went about "wrapped up in a long garment 
covering their heads, or what is now known as Burqa.^o^ 
The purdah system was prevalent among the Muslim ladies of the 
Sultanate as well as mughal periods. Mohammad bin Tughlaq and Firoz 
Shah Tughlaq were very particular about this practice being observed by 
the ladies in his kingdom. When Sultan Mohammad bin Tughlaq used to 
enter the palace he used to send information through eunuchs, so that the 
women might veil themselves and hide from the Sultan. ^ °^ Firoz Shah 
forbade the free mixing of men and women even on special occasions. He 
prohibited the visits of women even in palki or dola to the mausoleum of 
the saints.^^0 Amir Khusrau enjoined upon women to observe purdah. 
Sikandar lodi restricted the freedom of women. 
On the whole, however purdah might have considerably hampered 
the progress of women, both Hindu and Muslim during the period under 
review. It had become one of the potent factors responsible for their 
subordination to men in the society. 
I Oft 
The Book ofDuarte Barbosa edited and Annoted by Mansel longworth dames, 
VoI.I, delhi, Asian Educational Services, 1989, p.l 14. 
'°^ Barani, Ziya-ud-din, Tarikh-i-Firoz Shahi, (ed.) Saiyid Ahmad Khan, Calcutta, 
Asiatic Society of Bengal, 1862, p.506. 
'•° Futuhat-i-Firoz Shahi, Journal of Royal Asiatic Society of Bengal, Vol.VII, 
op.cit., pp.74-75. 
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Death Ceremony: 
A person's death was the turning point of his life, when, although 
he did not cease to exist, he passed from one life into another. On the 
occasion of deaths certain customs and practices, were observed by both 
Hindu and Muslim societies. Those customs and ceremonies which were 
not approved by the sharia or shara, observed by the Muslims. For 
instance, after having performed the prescribed rites, betel leaves, sharbat 
food and sweets were carried to the graveyard with the bier, and were 
distributed after the burial, m The Quran was recited, fatiha was 
performed, and it means allowed some endowment was created for the 
spiritual benefits of the dead,and this custom is prevent even today. 
On the death of their dearest and nearest people tore their garments 
into pieces and wore black mourning dress. When Qutb-ud-din Aibak 
heard the news of the death of his sovereign, the Ghori Sultan, he put off 
his cap and the gorgeous robe from his head and body. 1^ 2 Hasan Nizami 
tells us that on this occasion people tore their garments into pieces (para-
para kardand). They wore (the black mourning dress of the Abbassids. The 
Teeja or Siwum ceremony was observed on the third day. On siyum, the 
' ' • Begum, Gulbadan Humayun Kama, Tashqand Uzbekistan C.C. Academy, 1959, 
p.30-31. 
Nizami, Taj-ud-din Hasan, Taj-ul-Maathir, (tr.) Bhagwat Swaroop, Delhi, Saud 
Ahmad Dehlvi, 1998, p.274. 
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garments of the daily wear (jama-i-bad rozi) became (blue) like the water 
of the Nile. On this occasion sweets and betel leaves were distributed by 
the descendants of the deceased. It was a very costly ceremony and Sultan 
Bahlol Lodi had to restrict the custom to the distribution of flowers and 
sprinkling of rose water only,^^^ when a monarch died a chart was spread 
over the bier^ ^ ^ and his death was officially mourned for 3 days.^ ^ ^ 
When the news of the total death of Khan-i-Shahid the eldest son 
of Balban was communicated to his old father, he tore off his garments and 
threw dust on his head.^^^ Yahya Sirhindi tells us that the Sultan observed 
funeral ceremonies for 3 days.^ '^^  Amir Khurd tells us that when Shaikh 
Nizamuddin Auliya died, Amir Khusrau was in Lakhnauti. He left 
Lakhnauti for Ghiyaspur. He made his face black and tore off his 
garments. 118 
As a token of courtesy the relatives and friends visited the house of 
the deceased to express their sorrow to the bereaved family and in some 
cases even the non-Muslim also joined the Muslims in the custom known 
"^ NimatuUah, Khwaja, Tarikh-i-Khan Jahani, Vol.1, (ed.) S.M. Imam Al-din, 
Dacca, Asiatic Society of Pakistan, 1960,pp.l57-158. 
' ^ * Tarikh-i-Mubarak Shahi,op.cit, p. 119. 
115 Ibid., p. 155. 
' '^  Tarikh-i-Firozshahi, op.cit., p. 129. 
Tarikh-i-Mubarak Shahi, op.cit., p.51. 
Siyar-ul-Auliya, op.cit., p.304, Siyar-ul-Arifin, op.cit., p.91. 
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as pursa or Taziyat.^^^ In the same manner the ceremony of chihlum was 
observed. ^ 20 
The widow mourned the death of her husband according to the law 
for four months and 10 days and during this period abstained from Zinat 
(makeup) 
Unlike Muslims on the occasion of deaths certain customs and 
rituals were practiced and prevalent at that time. When a Hindu was about 
to die, people hastened to lay his body on the floor, the pundits began 
• 
chanting mantras and the near relations distributing gifts to the poor and 
needy, to ease the passage of his soul into the next world. The floor had 
been plastered with cowdung and covered with kusa grass, over which the 
crops was laid, with the head resting in a northerly and the feet in a 
southerly direction, the face downwards. If sacred Ganges water was 
available, some drops were poured over the corpse; a cow was offered or a 
gift to a Brahman, some leaves of tulsi were put over the dead man's chest 
and the caste-mark on his forehead. After these preparations, the body was 
put on a bier and war ready for disposal. 121 
' '^ Tarikh-i-Khan Jahani, op.cit, p. 158. 
HumayunNama, op.cit, p.31-33. 
Ain-i-Akbari, Vol.III, op.cit., p. 152. 
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In the period of review, the burning of Hindus dead bodies appears 
to be universally popular. The sons, brother, friends and pupils of the 
deceased shaved their heads. After the cremation, the bones were collected 
in a newer or a deer skin and sent to be thrown if possible into the Ganges. 
The widow mourned the death of her husband. On his occasion the 
Hindu custom of wearing a white sari also prevailed in some families. 122 
Many superstitions, rites were performed before and after the removal of 
the corpse from the house, to make sure that the spirit of the dead man did 
not return. ^ 23 por about ten days the house was considered to be 
ceremonially impure. On the 13* day, the soul was sufficiently invigorated 
to undertake the journey. 
At different intervals during the course of one year, sraddha 
ceremonies helped to provide it with fiirther sustenance until at last the 
soul of the deceased had assumed another body and was re-incashated in 
the world according to karma the law of the deed. ^  24 
Zdki,M,Muslim Society in Northern India during 14'^ Century and early as the 
15'^ Century, Calcutta, K.P. Bagchi and Company, 1996„p.31. 
'^ ^ Popular Religion and Folklore, Vol.1, op.cit., pp. 186-187. 
'^ "^  Ain-i-Akbari, Vol.III, op.cit., p. 152. 
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Festivals : 
This part of the chapter deals with the festival of Badayun city. I 
have divided these festivals in to two parts. 
1. Festivals celebrated by Hindus 
2. Festivals celebrated by Muslims 
Hindu Festivals: 
The festivals (teohars) of the Hindus were, indeed, numerous 
occurring in almost all important periods of the year. They fell normally in 
those seasons in which the peasants had been enjoying comparative leisure, 
and thus they could find ample time to take part in such festivals. Ruling 
dynasties have come and gone, calamities and disasters have occurred and 
have been forgotten; people have suffered and groaned, but the local and 
general festivals have abided and have always been observed with 
enthusiasm and gaiety. The introduction of new cults and religious faiths 
have not changed the character of these popular festivals. It is difficult to 
describe all the local and general festivals. A few of these sprang into 
special prominence which they maintain even today. 2^5 xhe most popular 
festivals were Basant Panchami, Holi, Dushera, Dipavali, Sivratri and 
other connected with the various incidents of the life of Krishna. 
19S 
Life and Conditions of the People of Hindustan, op.cit., p.237. 
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Basant Panchami: 
The Basant Panchami festival was the harbinger of spring and 
Occurred in the month of magha.^'^^ It was the forerunner of spring, and 
was famous for melodious songs, letting folk dances, and the throwing of 
Colour powders (Abir and Gulal etc.).^^^ The worship of lord Shiva 
(Mahadeva) was performed, on this occasions with great devotion and 
enthusiasm, by men and women, old and young alike. 
It fell on the last day of the month of phalguna (February-March) 
and the celebrations continued generally for two or three days. It was as 
today, a very important festival of the Hindus. Its celebration was 
characterized by huge bonfires, by popular songs and dances of Rama, 
Krishna and their spouses and by throwing red powder with coloured water 
upon everybody, including even the passerby. 
Holi was infact a festival of great popular rejoicing of intense 
mirth and gaiety on a masscale, when the teeming millions especially in 
the rural areas, forgot the miseries of their lives, at least for a few days. 
Ain-i-Akbari, Vol.III, op.cit., p. 148, It normally falls on the 5* day of 
Shuklapaksha in Magha. 
''' Ibid. 
Ibid., p.148-149, Religion and Folklore of Northern India, Vol.11, op.cit., p.313. 
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Shiva ratri: 
In Ain-i-Akbari Abul Fazl mention that this festival of Shivratri 
falls on the night of 14* day of phalguna month.i29 \i was celebrated by 
the commoners with fire works and various kinds of amusements, whereas 
the more religious minded people observed it with night vigil and constant 
prayers. 
Ramnavaini^^°: 
The birth of Rama lord fell on the 9* day of the Shukla Paksha in 
the month of chaitrer (March-April). It was also a most popular festival 
among the Hindu society. 
Raksha Bandhan^^ :^ 
A special festival of Brahmans, was the Raksha Bandhana which 
occurred on the last day of the month oiShravana (July- August). On this 
festival rakhis (strings or cords of silk thread), sometimes decorated with 
jewels and pearls, were fastened on the right wrist of the rich and 
respectable people by Brahmans, for which they got handsome presents. 
These Rakhis were also tied round the wrists of young men or brother by 
the sisters, as the case may be, as a token of their love and affection. 
'^ ^ Ibid., p. 150. 
'^ ^ Ibid., p. 148. 
'^' Ibid., p. 148-149. 
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Vijaya Dashmi or Dushera^^ :^ 
Dashera was very popular with the Khsatriyas and all agricultural 
classes. The festival occurred on the 10* of Jaistha now also called 
Vijayadashmi and the favourite raivite goddess Durga was worshipped by 
the above-mentioned classes. Another important feature of this festival was 
the worship by the people of their tools and implements pertaining by to 
their respective trade profession. This continues even today. ^ ^^  
Dipavali"*: 
It fell on the last day of the Krishnapakha in the month or kartika 
(October-November) the festival of lamps was one of the most popular and 
colourful festival of the Hindus. It is appropriately designated as 'the 
festival of lights'. Once in a year the spirits of the sainted dead were 
permitted to return to their earthly homes and familiar surroundings to 
fraternize with the mortals of this earth. The relations were naturally happy 
to give the spirits of their forefathers a cheerful welcome. A large number 
of wick lamps were lighted, both inside and outside every Hindu home, 
'^ ^ Ibid. 
•" Ibid. 
^^^ Ibid., p. 149-150. 
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temple or any other public building. The whole place looked like a flood of 
illuminations. ^ ^^  
It was the most popular festival of the vaisya or bankers and other 
commercial classes. Everybody was anxious to divine his luck for the 
Coming year. Gambling was therefore universally resorted to as a magical 
nieans of tracing fortune.^^^ 
The solar and lunar eclipses, from time to time, were also 
Celebrated by the Hindus with great rejoicings. On these occasions men 
and women and children took their both in the holy Ganges the Jamuna or 
any other sacred river and made pilgrimages to holy places, ^ ^T On the 
whole, these pilgrimages must have been pleasant and romantic in those 
days of arduous travelling and dangers on the road.^^s 
Oovardhan: 
It is a purely rural feast. The woman on a platform outside the 
house, make a little but of mud and images of Gauri and Ganesa; there they 
place the parched grain which the girls offered on the night of the Diwali 
The popular religion and folklore of Northern India , op.cit., p.295. 
'^ ^ Ibid., p.295, Ain-i-Akbari, Vol.III, op.cit., p. 150. 
'"^ ' Ain-i-Akbari, Vol.III, op.cit., p. 149-150, Abul Fazl gives us a list of holy rivers 
of the Hindus. It contain 28 names. 
l48 
The History of India, As Told by its own Historians, Elliot and Dowson, Vol.1, 
Delhi, Low Price Publications, Reprint 2001, p.274. 
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near it they lay some throng grass, wave a rice pounder rounder the hut, 
and invoke blessings on their relations and friends. The Emperor Akbar, 
we are told used to join in this festival, ^ g^ 
Immediately following this festival is the Bhaiyya Duj or "Brother 
Second",i'^o when sisters make a mark on the foreheads of their brothers 
and cause them to eat five grains of gram. These must be swallowed 
whole, not chewed, and bring length of days. The sister then makes her 
brother sit facing the east, and feeds him with sweet meats, in return for 
which he gives her a present. ^ "^ 1 
Muslim Festival: 
Speaking from the orthodox point of views, the Muslim life has 
little room for any kind of social festivals large numbers make the 
pilgrimage to Makkah and others attend the Id prayers. Almost all of their 
festival are intensely religious yet, the Muslim could not remain unaffected 
by the Indian environment and traditions after centuries of mutual contact 
and intercourse.142 Thus, the Muslim also began to attach social and 
The popular religion and folklore of North India, Vol.11, op.cit., p.296, Ain-i-
Akbari, YollllpASO. 
'^° Ibid., p.296. 
''' Ibid. 
Journal of Royal Asiatic Society of Bengal, Vol.1, Calcutta, 1935, p. 130-146. 
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recreations significance to some of their festivals. Tliis became more 
conspicious among commoners. 
Muharram: 
Muharram is the first month of the Islamic calendar. This month is 
of special significance to the Muslims, especially for shia's. Muharram is 
the anniversary of Imam Hussain the second grandson of Prophet 
Mohamad, whose death at Karbala is one of the most tragic events in the 
history of Islam. Minhaj says that during the first ten days of Muharram a 
discourse (Tajkir) was delivered daily, i'^ ^ 
The fast of the 10* of Ashura and the use of collyrium on that day 
have been referred to in general places by Amir Khusrau.^ '^ '^  This practice 
was confined to the orthodox sunni Muslims and is observed by some of 
them even now. The author of Basatin-ul-uns tells that "on the 10* of 
Muharram people celebrated the mourning anniversary of the martyred 
grandson of the Prophet by throwing black dust on their heads and putting 
on robes of mourning on the body.^ ^^ ^ 
'*^  Ijaz-i-Khusravi, Vol.IV, op.cit., p.328. 
'^ Ibid., p.328. 
Mohammad Sadr Ola Ahmad Hasan Dabir (Ikhtisar) Basatin-ul Uns, Rotograph 
of MSS in British Museum Obtained for KPJRI, Patna, 1962, p.7. 
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Taziyas (or imitation mosoluems of tlie martyrs of karbala) were 
brought out in procession. On such occassions, MusUm cried bitterly by 
way of mourning, and also exhibited special kinds of physical feasts in 
which even the Hindus participated from time to time, most of these 
features of the festival continue even today. Ibn Batuta says that on the 10' 
muharram he distributed a hundred mounds of flour and an equal amount 
of meat to the poor and indigents. ^ "^ ^ Food was offered to bless the soul of 
Hazrat Imam Husain.^ '^ '^  
Bara Wafat: 
It is celebrated in the month of Rabi-ul-Awwal. Prophet 
Muhammad is believed by a large section of the Muslims to have been 
bom on the 12* of Rabi-ul-Awwal. It was also the day of Prophet's death. 
On this occassion poor and needy people were fed.^^s -r^ig festival also 
known as I'd milad-un-nabi. 
Shab-i-Barat: 
Also known as lailat-ul-Barat (night of forgiveness of sins). The 
night of the prophet's ascent to heaven is celebrated on the 14* of Shaban, 
Ibn-Batuta, The Rehla, English translation Mahdi Husain, Baroda, Oriental 
Institute, 2"** edition, 1976, p. 143. 
"*^  Ibid., p. 143. 
''*" Ibid., p. 142-143. 
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the 8* Arabic month. People beUeved that on this night the lives and 
fortunes of the mortals for the coming year are registered in heaven. ^ "^^ 
Some religious enthusiasts spent the whole night of Shab-i-Barat in 
offering special prayers and reading the holy book and other formulae, ^ o^ 
Muslim prepared stew, curds, sweetmeat, etc. in the name of their 
deceased relations on 13* Shaban either during the day or in the evening 
and offer fatiha over some portion of these dishes. ^ ^^  Sweets and presents 
were exchanged. ^ 2^ 
The actual festival is celebrated on the evening of the 14* 
shaban. 153 j^iQ Muslim during the period under review illuminated their 
houses and shops and displayed fireworks. ^  54 Sultan Firoz Shah Tughlaq 
celebrated the festival for four days. He used to collect loads of fire-works 
and crackers. During the night of the 15* Shaban gifts were sent to houses 
''' Ibid. 
'^° Abdullah,rar/^;2-/-DaMfi?/,(ed).Shaikh Abdur Rashid,Aligarh,Historical 
Research, A.M.U. pp. 104-105. 
Sharif, Jafar Qanm-i-hlam or Islam in India, translated by G.N. Herklot's 
Revised by Crooke's, Oxford Press, 1921, p.203-204. 
Indian TraveJs op.ch., p.44. 
' " Qanun-i-Islam, op.cit., p.203-204. 
Indian Travels, op.cit., p.44. 
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of charity and other charitable institutions, ^ s^ Abul Fazl compares this 
festival to the Hindu festival of Dipavali (the feast of lamps). 
Id-ul-Fitr: 
The most popular and celebrated festival was Id which marked the 
end of the fast of the month of Ramzan. Minhaj tells us that when the 
month of Ramzan came a discourse was delivered daily. ^ ^^  
To the Muslims Id was the day of rejoicing. ^ 57 They used scent. ^ ^^  
But its celebration depends upon their pecuniary conditions. ^ ^^  On the 
mourning of the Id, Muslims performed careful ablutions, ^ o^ or both, after 
which they dressed themselves, exchanged daily dishes and visits and 
wished each other good luck.^^i In the morning they assembled in the 
Idgah to offer prayer. ^ ^^  n ^vas usual to make presents called Idi on the 
day of this solemn festival.i^^ After the prayer people used to visit the 
'^' Life and Condition of the People of Hindustan, op.cit., p.242. 
' ^ ^ Tabaqat-i-Nasiri,op.citp. 175. 
'^ ^ Fawaid-ul-Fuad, op.cit, p.l 13. 
'^ ^ Ijaz-i-Khusravi, Vol.IV, op.cit., p.305,326-327. 
'^  Khair-ul-Majalis, op.cit., p.75-76. 
•^ ° Tabaqat-i-Akbari, Vol.11, op.cit., p.605. 
'^' Jahangir 's India, op.cit., p.73. 
'^ ^ Vella, Pietra Delia, "-The Travels of a Noble Roman into East Indies and 
Arabian Desertra", London, 1964, p.429. 
Fawaid-ul-Fuad, op.cit., p.55. 
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houses of saints-i^ "^ They were served halwa (sweets)i65 people also 
visited tombs.^^^ On this occassion poems were recited.^^^ 
Abdullah informs us that on Id day, the 10 Muharram and 
anniversaries of Prophet's death, there was a standing orders of Sultan 
Sikandar Lodi to draw up a list of the names of the prisoners and deliver it 
to the sultan. He wrote with his own hand the orders of release against the 
names of the persons confined on the score of revenue transactions. ^ ^^  
Abul Fazl also refers to the celebrations of/cf under Akbar.^^^ This festival 
appears to have been observed by all Muslim, rich and poor alike. 
Id-ul-Zuha: 
Id-ul-Zuha}'^^ or Id-ul-Azha or Id-ul-Qurban or Bakra Id, falling 
on the 10* of Zil hijjah, the 12* month of the Muslim calendar, ^ "^^ has 
always been an important festival of the Muslims. It is a festival held in 
commemoration of Prophet Abraham offering his second son Ismail who 
' ^ Ibid., p.250. 
'^ ^ Khair-ul-Majalis, op.cit., p.213. 
'^ ^ Fawaid-ul-Fuad, op.cit., p. 127. 
•*^  Ibid., p. 127. 
'^ ^ Tarikh-i-Daudi, op.cit., pp.38-39. 
'^' Akbarnama, Vol.III,op.cit., p. 109. 
Qanun-i-Islam, op.cit., p.214, Thomas Roe and John Fryer, Travels in India in 
the Seventeenth Century, Delhi, Asian Educational Services, 1993, p.306. 
'^' Ibid. 
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miraculously escaped the atonement through a dumba (a kind of sheep 
with a thick tail). The sacrifice of a quadruped, such as a goat, a sheep or 
even a cow perfect in all parts, made on this occassion is in 
commemoration of the ram (memory) which "redeemed Ismail when his 
father Abrahim was already to make him a sacrifice", or an offering to 
God.172 
The people who could offer it, performed the same ceremony at 
their homes by solenmly killing a ram or a goat in memory of the ram 
offered for Ismail. ^ '^ ^ x^gy also cooked stew, sweetmeats, and griddle cake 
and offered fatiha in the name of their deceased relatives, i"^** 
The Holy Quran says "It is not their meat nor their blood that 
reaches God, it is your piety that reaches him. He has made them (animal) 
subject to you that you may glorify God for his guidance and proclaim the 
good news to all who do right". We are told of the killing animals by 
Sultan Mohammad Tughlaq.^'''^ References are also found to fasting in the 
month of RajabA'^^ 
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Travels in India in the Seventeenth Century, op.cit., p.306. 
'^ ^ Edward,Terry ^ Voyage to East India and Company 1616-1619, in William 
Foster (ed.), Early Travels in India, Delhi, reprint 1968, p.l38. 
Qanun-i-Islam, op.cit., p.214. 
'^ ^ Rehla, op.cit.,pp.61-62. 
^ Khair-ul-Majalis, op.cit, p.71. 
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Nauroz: 
Nauroz}'^'^ as the new year's day, the greatest national festival 
during the period under review was borrowed from the Persians. ^ ^^  It was 
a spring festival. Amir Khusrau has made mention of the celebration of the 
spring season in rose garden. ^ '''^  It falls on the I^ Farwardin the first 
month of the Persian year (20* March or 21^ * March) when the sun enters 
the sign Aries, ^ o^ It marks the advent of the spring in India, ^ i^ The mughal 
extended the period of its celebration to 19* days^^^ (from the 1^  
Farwardin to 19* Farwardin) as against twelve in Iran. 
It was mainly an aristocratic festival, continued to the monarch, the 
nobility and other higher sections of the society. The first and last days 
were considered most auspicious when "much money and numerous things 
177 
178 
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Muntakhab-ut-Twarikh, Vol.11, op.cit., p.339, Tabakat-i-Akbari, Vol.11, op.cit., 
p.387. 
Its history and antiquity dates back to the day of Jamshid of "The seven signed 
up" who is said to have fixed the Persian Calendar. 
Ijaz-i-Khusravi, Vol.IV, pp.329-330. 
Muntakhab-ut-Tawarikh, Vol.11, pp.261-62, Tabaqat-i-Akbari, Vol.11, p.556, 
Ain-i-Akbari, Vol.11, p.] 09-110. 
'^' Ain-i-Akbari, Vol.11, op.cit.,pp. 109-110. 
''' Ibid. 
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are given away as presents".^^^ According to Afif great care was taken for 
the celebration of Nauroz.^^"^ 
In the preceding pages a detailed study of the customs and festivals 
celebrated by the people of Badayun has been conducted which shows the 
enthusiastic attitude and active role of the people in Badayun. 
The customs followed by the people of Badayun reflect their 
superstitions beliefs and their rituals. The festivals of both Hindus and 
Muslims showcase the communal harmony in the society and the peace 
loving attitude of the people. 
'^ ^ Ibid., Vol.1, op.cit., pp.109-110. 
Tarikh-i-Firozshahi, op.cit., p.360. 
Q 
Chapter-V 
Education Literary 
Activities 
\y 
188 
CHAPTER - V 
EDUCATION AND LITERARY ACTIVITIES 
The region had its own cultural significance. Despite the 
political upheavals it developed as a centre of Muslim culture. 
Numerous mosques, madarasas and Khanqahs were built. Eminent 
scholars, poets and mystics from India and abroad settled there. 
During the early period when the mongol storm had uprooted many 
Muslim families who sought shelter in India turned to this region, 
and Badayun became a famous centre of learning and culture. 
The attainment of "the love of God" was the ultimate aim of 
all knowledge and action, according to Hazrat Abdul Quddus 
Gangohs. The object of education was indeed very lofty. It was, 
however, not liberal and job-oriented as in modem times. Education 
aimed, not at gaining status in society, or at issuing fatwas, nor at 
occupying the office of the Qazi, but at the cultivation of saintly 
qualities and the central of carnal desires.^ 
^ Tarikhi-Maqalat, op.cit., p.43 
K.N. Chitnis, Socio-economic History of Medieval India, Delhi, Atlantic 
Publishers and Distributors 1990, p. 120. 
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No medieval government had a regular department for 
importing instruction to the public. Though the Mughal rulers were 
very much interested in education, they, however, not open any 
separate department of education, either at the centre or in the 
provinces. In short, education was no concern of the state. But the 
rulers and the nobility were not indifferent to the cause of education. 
In fact in some cases they were great patron of learning.^ 
Several eminent sufis who came to India after to 
Shihabuddin's invasions settled in Badayun.Distinguished saints like 
Shaikh Fathullah, Shaikh Wajih-ud-din and Khwaja Ali Bukhari lived 
and died there.'* The educational institutions established by Sultan 
Mohammad Ghori, in India may be regarded as great centres of 
Islamic learning and knowledge.^ Scholars of high repute who 
accompanied the Sultan settled down in India mainly with intention to 
preach and promote Islamic teachings and learning. Mullah Sad-ud-
din also came with him and started teaching Hadith at Badayun.^ 
A perusal of the third volume of the Muntakhab-ut-Tawarikh would confirm 
this. See also Yusuf Hussain, Glimpses of Medieval Indian Culture, 
Bombay,Asia Publication House, 1959, p.79. 
Studies in Medieval Indian History and Culture, op.cit., p. 18. 
Md. Ashfaque Ahmad, System of Education in Medieval India (1525-1761 
A.D.), Delhi, Panchsheel Publishers, 1987, p.4. 
Ibid. 
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Shihabuddin's chief slave and successor Qutbuddin Aibak was 
a man of literary taste.He provided patronage to men of letters.lt is 
said after performing his administrative duties, he used to study 
different Islamic sciences at the Qutbi Jami Mosque built by him 
during his governorship at Badayun. He built several other mosques 
which imported teaching on ecclesiastical matters, besides matters 
relating to mundane affairs. In his court there was a galaxy of learned 
scholars and Ulama. The author of Mashriq-ul-Anwar, Syed 
Raziuddin Hasan Saghani of Badayun and his teacher Qazi Sad-ud-
din of Badayun were two of them. Raziuddin Hasan Saghani, was 
offered the post of chief justice of Lahore by Aibak, but he refused to 
accept and went to Kole where he was appointed as 'Naib Musharraf. 
He became the tutor of the son of Nazim of Kole. He proposed the 
cause of learning and teaching of Hadith for forty years in different 
parts of the Muslim countries.^ 
Iltutmish came to India as a slave of Qutb-ud-din Aibak. In 
1203A.D. he was appointed the governor of Badayun. He was a real 
consolidator of the Sultanate of Delhi, found time to encourage the 
learned and the holymen. He was a mystic as well. His whole being 
^ Fawaid-ul-Fuad, op.cit., p. 104. 
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was steeped in mysticism, may even the throne on which he sat had a 
mystic aroma about it and the crown that he wore was a mystic's gift. 
Nizamuddin Auliya says: 
i i j *,ics *-S J-^'^*J ^r^'' '^ -"^ ^^  ^> >•'*' ^ - ^ t^J^ 
[The lamp of his empire had received Ught and 
support from divine Radiance]. 
Iltutmish was the first to established a madrasah at Delhi, 
naming it 'Madarsah-i-Muizzi' after the name of Muizuddin bin Sam, 
i.e. Shihabuddin Muhammad Ghori. A Madrasah of the same name 
was founded at Badayun which had became another centre of Islamic 
learnings in Northern India.'° 
According to Ziya-ud-din Bami, there was a large concourse 
of reputed Ulama in their courts who were all masters in their 
respective branches of knowledge. They were adept in teaching also.'* 
Balban gave encouragement to education, and kept the 
company of Muslim divines but not at the cost of his dignity. His 
D 
Studies in Medieval Indian History and Culture, op.cit., p. 14. 
^ Ibid. 
'° Kanz-ut-Tawarikh, op.cit., p.47-48, also E. Atkinson, op.cit., p.91, also 
Badayun Qadeem waJadid, op.cit., p. 14. 
Tarikh-i-Firoz Shahi, op.cit., p. 111. 
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court was adorned by many literary light among whom flourished 
great literary giant as Amir Hasan Sijzi the author of Fawaid-ul-
Fuad}^ 
Jalaluddin Khilji, the founder of the Khalji dynasty, possessed 
great literary tastes. Alauddin Khilji being illiterate was not much 
interested in the promotion of education in the early years of his 
reign. But he changed his policy of antipathy towards education when 
he learnt Persian. Farishta says that during the reign of this king, there 
had been a galaxy of the men of letters who came from neighbouring 
countries as masters of different branches of learning and 
sources: They were engaged in teaching and education during the 
reign of Alauddin. All of them had no parallel in this ability. 
During the whole years of both Khaljis and Tughlaqs,the 
entire North India was full of talented personalities well versed in 
different branches of rational and traditional sciences. Maulana Rukn-
ud-din Badayuni and Zia-ud-din Nakshabi enhanced the glory of the 
age. 
'^  M.L. BhagiMedieval Indian Culture and Thought, Ambala cant, the Indian 
Publications, 1965,p.346. 
^^  Mohammad Kasim Farishta, Tarikh-i-Farishta, vol.1, Lucknow, Nawal 
Kishore, 1323 A.H.,p.llO. 
Tarikhi- Maqalat, op.cit., pp.79, 114. 
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Men of learning and scholarship were also encouraged and 
patronized during the time of Syeds and Lodis.A number of talented 
Ulama were engaged in teaching and promoting different subjects. 
Sikandar Lodi, himself a poet, encouraged promotion of learning in 
every way. He established Madarasahs in all parts of the Sultanate. 
He wanted to raise the percentage of the educated especially among 
the Afghans and, therefore, insisted on compulsory education of his 
military officers.*^ According to the author of Akhbar-ul-Akhyar, the 
Sultan (Sikandar Lodi) invited learned men from Arabia, Iran and 
Central Asia to India. Many of them adopted Hindustan as their home. 
Two distinguished brothers. Shaikh Abdullah and Shaikh Azizullah 
Tulambi were invited from Multan and appointed principals of the 
colleges at Agra and Sambhal respectively.*^ Both of them were 
specialists in the rational sciences {maqulai). Sikandar Lodi was so 
deeply impressed of their scholarship and the method of teaching that, 
whenever he could find time far from state business he would attend 
their lectures. Shaikh Abdullah produced forty pupils who were all 
'^  Tabaqat-i-Akbari, Vol.1, op.cit, pp.176-177. 
'^ Akbar-ul-Akhyar, op.cit., pp.330-31. 
194 
specialists in the maqulat. Mian Syed Jalal of Badayun was one of 
them.*^ 
After the Mughal conquest of India all kind of cultural 
activities and education, received great encouragement. Both Babur 
and Humayun were men of refined taste. Ulema were attached to their 
court. Babur who laid the foundation of Mughal empire, was a man of 
learning possessing sound and perfect knowledge of Persian, Arabic 
and Turkish.'* His memoirs have a literary grace and quality, but 
unfortunately his reign lasted only four year and this period too was 
mostly spent in the battle field.'^ 
Akbar was the first Mughal Emperor, who left mark on every 
sphere of life in India. His reign marks a new chapter in the 
development of education in the history of Indian Sub continent. 
Though not literate, he found pleasure in educating his people. Akbar 
made revolutionary progress in the course of studies of the then 
existing Madrasas and laid equal emphasis on the teachings of 
different branches of learning such as astronomy, mathematics. 
'^  Ojha.P.N,G//7w/?5e5 of Medieval Indian CM//Mre( 1525-176 l),Delhi,Classic 
Publication, op.cit.,pp.74-75. 
System of Education in Medieval /«f//a,op.cit,pl3 
'^ Ibid. 
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medicine and philosophy alongwith Islamic studies.^^ He is reported 
to have developed a fine taste for learning and literature. He took 
keen interest in various arts including painting and architecture. 
Tasmiah Khwani or Bismillah Ceremony (Beginning of 
Education): 
Formal education of child began at home when a boy or a girl 
attained the age of 4 years 4 months and four days. There began the 
Bismillah ceremony. It was a custom of performing Tasmia Khwani 
or Bismillah ceremony, with a view to seek blessings of the blessed 
persons. This was also called ''Abjad Khwani"". The idea of Tasmia 
Khwani was harrowed from the early Arabs, who used to produce 
their children before the holy prophet Muhammad, for blessings. 
Tasmia Khwani actually means the act of beginning a work with the 
name of God. The term Bismillah means 'In the Name of God'. This 
gradually developed into a permanent custom and is performed even 
today.^^ 
°^ Muntakhab-ut-Tawarikh, Vol.11, op.cit., p.363. 
For his achievements in the fields of literature, architecture and painting percy 
Brawn, Indian Architecture (Islamic Period) Mumbai, D.P. Taraparevala, 
reprint, 1997, pp.88-89AlsoPercy Brown, Indian Painting Under The Mughals 
1550A.D.-1750A.D., Delhi, Cosmo Publications, 1981, p.49-51. 
Mention may be made here of the "Bismillah Ceremony of Sir Syed Ahmad 
Khan's grand son Ross Masud which was imique in the sense that the term 
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The practice of Tasmia khwani is followed strictly among the 
Muslims because according to the Hadith (Tradition of the Prophet), a 
work begun without the name of God is always doomed. On this 
occasion a child, either a boy or a girl, was richly dressed. At an 
opportune moment he or she was brought before a pious man along 
with a silver board or a piece of red paper, which bore on it the term 
Bismillah and the Surah (Chapter) Iqra of the Holy Quran. The first 
sentence of this Surah means: "Read with the Name of your God". 
The child was to repeat these pious words as the teacher read 
them. Great scenes of Jubilation were witnessed at the close of the 
ceremony and sweets were distributed among the audience. 
Regarding Tasmia Khwani, Shaikh Nizamuddin Auliya, is 
quoted as saying in the Fawaid-ul-Fawad}^ 
23 
Bismillah was taught to the child a Hindu friend of Sir Syed Raja Jai Kishan of 
Moradabad. For details, see Iqbal Sabir, "Sir Syed Ahmad Khan: A Reformer 
for Communal Harmony and National Integrations in the Nineteenth Century, 
INDICA, Volume 45, No.l, Mumbai, March 2008, p.49. 
Fawaid-ul-Fuad, opcit., p.l51. 
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Amir Hasan Sijzi tells us that he took his small child, who was 
to start the first letter, to Sultan-ul-Masaikh. The great Shaikh 
(Nizamuddin Auliya) wrote on a white sheet of paper 'Bismillah' and 
'Alif, 'Bay', 'Tay', 'Say', 'Jim' and asked the boy to over-write the 
alphabets in his own hand writing. The saint also prayed God to make 
the boy a learned man. Cakes and sweetmeats which had been brought 
were distributed among people present there. '^* 
In the Mughal period this custom prevailed and had great 
importance. When Humayun, started his education at the age of four 
"^^  Fawaid-ul-Fuad, opcit., p. 151 -152, 175. 
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years and four days, a ceremony was held to celebrate the 
occassion.^^ 
An attempt has been made here in general to bring to light the 
methods and principles of education and learning during the period 
under review, i.e. 1206-1605 A.D. The aim of receiving education in 
those days was mainly religious and moral. Akbar was the first 
Mughal king who introduced some effective changes in the 
educational system then in vogue so that religious and secular 
education might go hand in hand. 
Three categories of Muslim educational institutions 
distinguished, during the period of our study Maktabs, Khanqahs and 
Madarasas. 
Maktabs: 
Maktab occupies a very important place in the Islamic system 
of education and learning. It has been considered a religious duty of 
every Muslim to learn at least some portion of the Quran, the basic 
tanets of Islam and knowledge to guide him in his day to day life. As 
25 
N.N. Law, Promotion of Learning in India, London, Longmans, Green and 
Co., 1916,p.l28. 
P.N. Ojha, Glimpses of Social life in Mughal India, Delhi, Classic 
Publications, 1979, p.4L 
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in accordance with sayings of the Holy Prophet, the acquisition of 
knowledge was essential for every true Muslim and had asked all his 
followers to seek knowledge from cradle to grave. 
The earliest centre to impart this knowledge, right from the 
time of the Holy Prophet down to the present time, has been the 
mosque or a place where Allah's worship could easily be performed. 
Even at present we may find in almost all the mosques a teacher 
(maulvi) imparting primary education to the children of the locality. 
Usually a small portion of the mosques is reserved for this purpose. 
The local boys whose parents could not afford to teach them at home, 
and their number was usually large, were sent to these mosques for 
receiving instructions. A maulvi or a religious instructor was 
appointed either by the patron or the builder of the mosque where the 
maktab was situated.N.N Law is of the view "By the establishment of 
hundres of mosques like the churches of Mediveal Europe were centres 
V 
of both religion and learning". 
In the maktabs the curriculum comprised learning by rote the 
sections of the Quran necessary for the five compulsory prayers, the 
practice of reading and writing the alphabet and other lessons on 
11 
Promotio of Learning in India during the Muhammadan Rule,op.cit., p. 16 
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wooden boards called takhti, and the reading of the primes. A takhti 
in appearance like a large edition of the hash book which could be 
washed clean at the close of the lesson.^^ Arabic, the language of the 
Quran, was a compulsory subject in almost all schools and colleges, 
and Persian, the language of the court, was the medium of instruction. 
The child at the maktab was first taught the alphabet, with correct 
pronunciation, punctuation and signs of accents. On having learnt 
this, he was taught their combination and then made to read and write 
short sentences where such combinations occurred. Four or five hours 
a day were devoted to the art of writing as good and clean hand-
writing was considered essential for all children attending a maktab. 
And at the same time, were taught the books on Tashrih-ul-
Haruf and masadir. Some portion of the Holy Quran especially its 
15*^  section, of the Quran were memorized by the boys. Simple 
arithmetic and signs of accounts were also taught. Then began the 
elementary books of Arabic grammers like Mizan and Panj-Ganj, all 
of which have been mentioned by Amir Khusrau.^° We are told that 
28 
S.M. Jaffar, Education in Muslim India, reprint, Delhi, Idarah-i-Adabiya-i-
Delli, 1973, p.21, W.W. Hunter, Imperial Gazetteer of India, Vol.IV, 
Faridabad, Delhi Today and Tomorrow's printer and Publishers, p.408. 
29 Imperial Ghazeetteer of India, Vol. V, op.cit., p.408. 
30 
7/az-/-Ar/2M5rav/,op.cit.,pp.l 14-119. 
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Shaikh Nizamuddin Auliya had read lughat, (lexicography), at the age 
of twelve.^* 
The methods of teaching in these elementary schools came to 
be reoriented by Emperor Akbar under the directions of Abul Fazl. 
Akbar's intention was to shorten the period of schooling of a boy and 
to save him from reading unnecessary things. 
Mosques and Khanqahs: 
Islamic education was diffused not only through maktabs and 
madarsah but also through mosques which were founded by rulers 
and others, and Khanqahs which were started by the heads of 
religious orders and other pious persons. The Khanqahs which were 
comparable to the ministries of medieval Europe often grew out of the 
tombs of celebrated saints known as Darwesh, who on account of 
their profound knowledge, were loved and respected by the people at 
large as their murshids or spiritual preceptors. 
These dargahs spearheaded Islamic education and culture 
among the common people and were associated with such venerable 
saints and scholars as Shaikh Nizamuddin Auliya. Shaikh Jalal 
'^ Fawaid-ul-Fuad, opcit., p.148-149, Siyar-ul-Auliya, op.cit., p.lOO. 
^^  Glimpses of Social life in Mughal India,op.cit.,pA 1 
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Badayuni had a habit of meditating and reciting the Quran until 
midnight at the tomb of Shaikh Badruddin of Badayun,^^ and maulana 
Abdul Qadir Badayuni had studied in the Khanqah of his teacher 
Maulana Hatim of Sambhal in 960A.H. '^* 
These dargahs and mosques were too numerous to be 
enumerated and many of them can still be seen today as from the very 
nature of their being places of divine worship, they were more 
permanent than maktabs and madrasah's needless to stay, they 
greatly supplemented the educational work done at maktabs and 
madrasahs in medieval India. 
Madarsah: 
A madrasah comparable to a college in pre 1854 days, in 
modem India was usually attached to a mosque and was built either 
by a Sultan or a Bads hah an Amir or an amrana or wealthy person 
who usually appointed one or more credit teachers for imparting 
instructions. Usually a land or some specific grant as charity was 
made available by the state or the builder or the patron for the 
maintenance of the madrasah including its teachers and students. 
^^  History ofSufism in India, Vol.11, op.cit., p.292. 
^'^ Muntakhab-ut-Tawarikh, Vol.11, op.cit., p.3. 
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Sometimes a ruler or a patron could provide accommodation for the 
lodging and boarding of students and teachers. The Muslim monarchs 
established maqtabs and madarsahs for educating the Muslim only. 
The educational system was planned on a religious basis. Dr. 
A.L. Srivastava rightly remarks that, "It was so much dominated by 
theological consideration that secular subjects, upon which depended 
the economic social and political well being of the people, were 
generally ignored". Regarding the aims and objectives of the 
Muslim system of education, Dr. A.L. Srivastava writes, "The 
madrasahs were centres of theology with subsidiary linguistic studies. 
These were strongholds of orthodox Islam and were supported by the 
state. The main object of these seats of learning was to establish a 
body of beliefs and a disciple for the conversion and dissemination of 
Islamic doctrine." These madrasahs regularly supplied to the state 
35 
36 
37 
Gibb H.A.R. and Bowen, Harold, Islamic Society and the west. Vol. I, part II, 
London 1957, p.142-143 "...all maktabs owned their existence to private 
beneficence. Some, it is true, were founded by Sultans but in founding them 
such Sultans acted, as it well, as private persons. Their maktabs were no 
sense state schools, Kanhaiya Lai, Srivastava, The position of Hindus under 
the Delhi Sultanate (1200-1526), Delhi, Munshiram Manoharlal, 1980, 
p.214. 
The Position of Hindus under the Delhi Sultanate, op.cit., p.214, A.L. 
Srivastava, Medieval India Culture, Agra, Shivalal Agarwal and Company, 
1964,pp.97-98. 
Medieval Indian Culture, op.cit., p.215. 
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Sad's, Qazis, Muftis and administrators.^^ In tiiis connection Dr. 
Yusuf Husain remarks, "Theology being the mode of thought of 
medieval times, politics, philosophy are adjusted to a technical 
theological terminology". 
After completing his study in a subject at a madrasah a 
student could pursue further studies in it by engaging the services of a 
learned teacher in the field as was actually done by many well known 
Scholars of medieval Badayun such as Abdul Qadir Badayuni."*^ 
From Barani we know that in madarasas the study courses 
included such subjects as Tafsir (exergesis), Hadith (traditions of the 
prophet), Fiqh (islamic law), Usul-i-Fiqh (principles of islamic law), 
Tasawwuf (mysticism), Adab (literature), Nahv (grammer), Tibb 
(medicine), Riyazi (mathematics), Najum (astronomy), Akhlaqiat 
(ethics). Falsa/a (philosophy), Kalam (scholarism), and Mantiq 
(logic).'^ 
^^  Ibid.,p.215. 
'' Ibid. 
Suresh Chandra Ghosh, History of Education in Medieval India (1192-1757 
A.D.), Delhi, Originals Publishers, 2001, p.22. 
Ijaz-i-Khusravi, Vol.1, op.cit., p.211. 
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4? 
Amir Khusrau in Ijaz-i-Khusravi has made mention of Hariri 
by whicli is meant the famous textbook on literature called Maqamat-
i-Hariri by Abu Muhammad-al-Qasim bin Mohammad bin Osman 
Hariri of Basra (d516H./1122 A.D.). This widely read and translated 
book of prose in Arabic was studied by Hazrat Nizamuddin Auliya 
(725 A.H./1324 A.D.) under his teacher Shamsuddin Khwarizmi 
called also Shams-ul-Mulk.'*^ 
The work on Hadith or traditions referred to are Mashariq-ul-
Anwar by Raziuddin Hasan Saghani of Badayun. 
As far as the courses of studies and syllabi of higher education 
are concerned all the subjects were taught through the medium of 
Arabic Education was divided in two groups. Some subjects were 
compulsory and others were optional sarf, Nahv, Jurisprudence and 
principles of jurisprudence were taught as compulsory subjects. Logic 
was not a compulsory subject. This is stated by Abdul Qadir 
Badayuni while speaking of Maulana Shaikh Bhikan."^ "* 
After completing the study of compulsory subjects, courses 
fadil studies used to commence. Different subjects were taught at 
^^ Ibid.,p.211. 
^^ Ibid., Vol.1, p. 114. 
44 Muntakhah-ut-Tawarikh, Vol.III, op.cit., p.24. 
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different time in the Islamic institutions of India. Some of the subjects 
such as Sarf, Nahv, Jurisprudence, commentary, tradition, literature 
and mysticism were included in the syllabus even in the pre mughal 
period. But in the mughal period and more particularly in the reign of 
Akbar, special attention was paid to teaching of Tibb (medicine) 
Arithmetic, Engineering, Astrology, Astronomy, Law of Inheritances 
etc. Prior to the mughal period. Jurisprudence, principles of 
Jurisprudence and tradition were regarded as the standard of 
scholarship.'*^ 
The following text books were included in Jurisprudence: 
1. Sharh-i- Waqaya 
2. Hidayah 
3. Kanz-ud-Daqaiq 
4. Qaduri 
Sharh-i-Waqaya: 
Mullah Abdul Qadir was taught some lessons of Sharah 
Waqaya by Shaikh Qazi Abul Maali at Agra in 960 A.H.'*^ 
^^ Ain-i-Akbari, Vol.1, op.cit., pp.143-144. 
^^ Muntakhab-ut-Tawarikh, Vol.11, p.49, Vol.III, pp. 150-151, 
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Hidayah: 
It is one of the most famous works of Islamic jurisprudence 
and is taught in institutions of India since the advent of Muslims. It 
was included in the syllabus during the Mughal period. SalamatuUah 
of Badayun studied Hidayah and other works of Jurisprudence.'*^ 
Kanz-ud-Daqaiq: 
Along with Shark waqayah and Hidaya, Kanz-ud-Daqaiq, was 
also taught in madrasahs in those days. Azizullah of Sambhal, a near 
and dear pupil of Hatim Sambhali (d.968 A.H) read some lessons of 
Kanz from him.^ ^ 
O J jl jj>- O jjO ^ i^ T*-;-* y^x-^ j ^ ^ J » <s& jr^ w>lt:3 jl 
Principles of Jurisprudence: 
The following books were prescribed in the Principle of 
jurisprudence: 
Tazkirah-i-Ulema-i-Hind,op.cit.,p.n. 
'^^ Muntakhab-ut-Tawarikh, Vol.III, op.cit., p.3. 
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1. Usul-e-Bazudi 
2. Husami 
3. Ghayat-ut Tahqiq Abdul Qadir Badayuni was taught Ghayat-
ut Tahqiq by Abdullah Badayuni."^^ 
4. Tauzih 
5. Talwin 
6. Nurul Anwar 
1. Musallam-ud Thubat 
8. Usul-ul Shashi 
Maqulat (Rational Science): This category learning and 
science deals with the subjects, Logic, philosophy. Rhetoric, 
Mathematics, Astronomy and Medicine were taught in maqulat. 
Philosophy and metaphysics: Shah-i-Hedayatul Hikmat 
(maibzi) Sadra, Shama-i-Bazighan, Hadiya-i-Sayeedia, Shah-i-
Hedayatul Hikmat by khirabadi, Sharh Ishrat and Shifa were included 
in the syllabus. 
Ilm-i-Kalam: Sharh-i-Sahaif, Tamhid by Abu Shakoor 
Salimi, Mawaqif, Sharh-i-Mawaqif, Sharh-i-Aqaid-i-Nasafi, Sharh-i-
Tajrid Uaque Mobin of Mir Baqar and Aqaid-i-Jalali were taught in 
Ilm-i-Kalam. 
^^ Ibid., p.56. 
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Astrology: Resala-i-Tasrihul Aflak, Sharh-i-Chigh maris and 
tadkera were included in Astrology. 
Mathematics: Khulasatul Hisb, Tahrir-i-Uqlidis Mabadi-ul-
Hizab were taught in mathematics. 
Medicine: Mojiz-ul-Qanoon by Bu Ali Sina was included in 
Tibb. 
Rhetoric: Sharh-i-Miftahul Uloom, mutawwal and 
mukhtasarul maani were included in the syllabus. Abdul Qadir 
Badayuni states that Hatim Sambhali taught Sharh-i-Miftah 30 times 
and mutawwal 40 times from beginning to end.^^ 
Mysticism: Awarif-al-Maarif, Fusus-al-Hikam, Naqa-us-
Nasus, Rasail Naqshbandia, Ihya-ul-Uloom, Resala-e-Makkiya 
Aadab-ul-Muridin of Makhdoom Sharfuddin of Maner (Bihar) and 
Rubaeyat-i-Jami were included in the syllabus among the text books 
of mysticism. 
Sheikh Abdul Aziz of Badayun taught Tafseer-i-Arais, 
Awariful Maarif, Fusus-ul-Hikam and their annotations to his 
students. 
50 Ibid., p.66. 
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Abdul Qadir Badayuni himself studied some books on 
mysticism from Shaikh Abdul Aziz of Badayun.^' 
Examination and Attendance: 
There were no formal method of testing the knowledge of the 
student. There were no monthly, terminal and annual examinations, 
and student were not examined year after year for promotion to a 
higher class. Unlike today, examination were not the be all and the 
end all of education. There was no mania for degrees and diplomas 
such as now prevails. This was because education was for it own sake 
and for the sake of self improvement. It was not fettered with 
formalities and was free from such "Soul destroying standardization" 
that exists today in India. There was no time limit for passing certain 
examinations, and there were not so many examinations as now. The 
simple procedure sums to have been that when the student had gone 
^^  Ibid., p. 10. 
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through the prescribed course he was given a certificate of 
proficiency.^^ 
No attendance registers seems to have been maintained but the 
students felt their responsibility and attended the lectures regularly. 
The timings were generally from morning till forenoon, then after 
lunch from after mid-day prayers till he afternoon prayers.^^ 
Dastarbandi (Turban Tying Ceremony): 
A large number of specialist scholars, taught either a single 
subject or only a book. Those who wanted to take lessons in a branch 
of knowledge need to seek the assistance of scholars who had 
specialized themselves in the subjects of their choice. The Sanad-i-
Fazilat (degree of excellence or efficiency) was given to student after 
he had attained perfection in a particular branch of knowledge of his 
choice such as theology, literature logic, philosophy etc. 
A regular ceremony of conferring academic distinctions called 
dastarbandi was held after the completion of education. A dastar 
(turban) was tied round the graduate's head. The author of Khair-ul-
Majalis tells us that the dastarbandi of Shaikh Nizamuddin Auliya 
" Siyar-ul-Auliya, op.cit., pp. 104-105. 
" Muslim Society in Northern India 15"' and early half of the 16'^ century, 
op.cit., p.59, Akhbar-ul-Akhyar, p.296. 
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was held when he completed the study under his teacher, Maulana 
Alauddin Usuli of Badayun. A feast on small scale was held on this 
occasion. After the feast Alauddin Usuli tied the dastar (turban) 
round the head of his learned pupil. Ali Maula a distinguish darwesh 
was present there on the occasion.^'* 
The certificate which was granted to Shaikh Nizamuddin 
Auliya by his teacher, Maulana Kamaluddin Zahid reads thus Be 
it known after the praise of God and his prophet that God provided an 
opportunity to the great Shaikh and the Imam of the world, 
Nizamuddin Mohammad Ahmad Ali, who is endowed with great 
erudition and profound learning and is the beloved of devinis to 
study the entire text of Mashariq-ul-Anwar which contains a girl of 
the Shaikh Bukhari and Shaikh Sahib Muslim with the writer of these 
lines. He studied it as critically and with such diligence, effort and 
perseverance as the book deserve to be read. The writer of these times 
studied this book with two great scholars the author of Sharh Asrar-
ul-Hasan Asaad-al-Balkhi. I have received both oral and written 
permission from these scholars (to teach the book). Both these 
scholars had studied this book with its author. I have permitted 
^^  Khair-ul-Majalis, op.cit., pp. 190-191, 
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Sultan-ul-Masaikh to narrate the traditions of the prophet on my 
authority as it laid down in the Ilm-i-Hadis. I requested Sultan-ul-
Mashaikh not to forget me and my descendants in his prayers. He 
studied this book in a mosque known after the name of Najm-ud-din 
Abu Bakr al-Tulwasi. May God protect this city from all calamities 
and misfortunes these words are in the hand writing of Mohammad 
bin Ahmad bin Mohammad al Marikali known of Kamal Zahid and 
were written on Rabi-al-Awwal 21,679 A.H.^^ 
Teacher and Student Relations: 
During the whole period under review the relation between 
the teachers and taught were intimate, happy and cordial. The teacher 
had affectionate and fatherly attitude towards his students. The 
teacher had the well-being of his pupils at his heart. Discipline was 
rigorously maintained in all educational institutions and every teacher 
was bound to be careful about the morals and manners of his students. 
He tried to cultivate good habits among his students. He insisted upon 
good character, graceful manners and obedience on the part of the 
students. He was expected to see that his students were regular in the 
Siyar-ul-Auliya, op.cit., pp.104, 107, Some Aspects of Religion and politcs 
during 13"' century, op.cit., p. 155. 
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performance of their daily prayers and it was his duty to educate them 
in the science of social manners, such as Adab or respect for elders 
and khulq or courtesy towards all other. The teacher desired that his 
students should be well disciplined and sincere in their duties and 
earnest in their work. Teachers were always ready to help their 
student like Shaikh Abdullah of Badayun who was always ready to 
help his students.^^ 
Now we may consider the scanty information available with 
regard to the relation between teacher and students in matter of fees, 
disciple, respect and other matters. Hamid Qalandar speaks about 
Maulana Alauddin Usuli, a resident of Badayun, who imparted free 
education to the students who came to him. Though living under 
conditions of appalling poverty, he accepted only that much which he 
required for his immediate need. One day when starving, he was so 
torn by pangs of hunger that he began to chew the remains of oil 
seeds. When a barber came, he concealed them in his turban, fn an 
unguarded moment he took off his turban from head, and the chaffs of 
the seeds fell on the ground. His state of poverty deeply moved the 
barber, who narrated the whole incident to a well-to-do-person of 
* Muntakhab-ut-Tawarikh, Vol.III, op.cit., p.55. 
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Badayun. When a rich man sent a few mounds of flour, ghee and 
some coins, the maulana refused to accept the gift. He expressed his 
en 
displeasure to the barber at his disclosure. 
Student went to the house of his teacher and received his 
lessons, regularly from his teachers. He was obedient to the teacher. 
He held the teacher in great reverence. 
Economic Condition of Students and Teachers: 
The Sultan of Delhi spent lavishly in development of 
education. They donated generously for public institutions met the 
cost of their maintenance and paid handsomely to those who were 
dedicated to the cause of public education. Needy teachers and 
scholars received emoluments and rewards from the kings and the 
munificent members of the Muslim aristocracy Maulana Raziuddin 
Hasan Saghani of Badayun received hundred tankas as salary from the 
Wall of Koil.^^ Thus the government took keen interest in the 
development of education. 
Bami tells us that under Firoz Shah Tughlaq teachers, 
students, Ulama etc. received stipends. Teachers of the villages 
" Khair-ul-Majalis, op.cit., p. 190. 
Fawaid-ul-Fuad, op.cit., p. 104. 
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received stipends in thousands and their dignity and respect increased. 
Ulama and students young and old became wealthy. They were 
relieved of starvation. Some of those who could not even afford to 
buy shoes started wearing good clothes owing to the bounty of Firoz 
Shah Tughlaq. The rode on choicest houses.^^ Ulema teachers and 
calligraphists received their salary from the royal treasury.^^ Firoz 
Shah Tughlaq spent 36 lakhs of rupees in a month over the salary of 
the teachers engaged in teaching.^^ 
^ o^ I OIA:L.. j ^ 1% <txi xjijuj i j l ^ ix^ i oil)} J c^d 
Many of the saintly scholars preferred to lead the life of 
poverty and refused to accept gifts or aid from the high and the 
mighty like Maulana Alauddin Usuli of Badayun, who lived in 
poverty, he accepted only that much which he required for his 
immediate need. When a rich man sent few gifts for him he refused to 
accept the gift. 
^^  Tarikh-i-Firoz Shahi.op.cit., p. 559. 
°^ Shams, Siraj Afif, Tarikh-i-Firoz Shahi, Calcutta, 1890, p. 180-81. 
62 
Nuzhat-ul-Khawatif, Part I, (2"'* edition) op.cit.,p.98. 
Khair-ul-Majalis, op.cit., p. 190. 
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Many Sufi Ulema and Scholar of Badayun lived a life of 
poverty, like Khwajah Aziz Karaki earned his bread by selling the 
ornaments of women.^^ Shaikh Ahmad Naharwani was a weaver and 
Hazrat Ahmad Khayyat was a tailor.^^ Abul Hasan Badayuni was a 
Rope maker.^^ They were too much conscious of their self respect. 
Inspite of the liberal grants by some Sultan, teachers and 
scholars as a whole remained wedded to poverty. Though education 
was free and some starving students had usually to look after 
themselves, and to do their clothes, cook their food, gather fuel and 
sweep the floor. When they were in the hospices of the Sufi Saints, 
they had to undergo severe discipline and were tested by manual and 
menial works. Dignity of labour was included upon the students by 
their teachers. Many who were enthusiastically eager for learning and 
maintained themselves for their earning. Amir Hasan Sijzi tells us 
about a student who worked as an Imam of a certain mosque.^^ 
Fawaid-ul-Fuad, op.cit., p.51, Tazkirat-ul-Wasilin, op.cit., pp.65-66. 
^ Tazkirat-ul- Wasilin, op.cit., p.51. 
^^  Ibid., p.56. 
^^  Fahka-i-Hind, Vol.IV, part I, pp.137-138. 
^^  Fawaid-ul-Fuad, op.cit., p.228. 
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The teachers led a pure and dedicated life, were very 
affectionate and kind to their pupils. The students received a fatherly 
treatment from their teachers. 
Participation of Contemporary Ulema: 
The method of discussion in teaching was not confined to 
students and teachers only. The contemporary Ulema also participated 
in the discussion and debates freely with the students. The Ulema 
participated in the debates in order to improve their own knowledge 
and remove their own doubts. Very often they corrected and guided 
the teachers sincerely and honestly while they found any mistake and 
error in their teaching. This method also helped the students to 
improve their knowledge and to create a taste for debates, discussion 
and a sense of inquisitiveness. This method also developed their 
thinking capacities and mental faculties. The contemporary Ulema 
were authorized to put questions for their own clarification and 
satisfaction. The teacher also welcomed such arguments. They never 
felt shy of their short comings and limitations. They requested the 
Ulema to discuss the points in detail. Similarly, they encouraged, 
their students to hold discussion and debates. 
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Abdullah of Badayun taught Sharah-i-Tahref and principles of 
research {Usool-Tahqi) to his student, Abdul Qadir Badayuni. The 
contemporaries also joined his classes and he always welcomed their 
healthy criticism and he very patiently removed their doubts and 
clarified their point.^^ 
Maulana Raziuddin Hasan Saghani was attending a meeting as 
Ibn-i-Zohri, a great scholar of Hadith at Baghdad the later, told a 
Hadith as maulana told correct form of it. When the original book of 
Hadith was consulted, the maulana was found correct. He was then 
honoured and rewarded by the Khalifa of Baghdad.^^ 
^^  Muntakhab-ut-Tawarikh, Vol.III, op.cit., p.56. 
Fawaid-ul-Fuad, op.cit, p. 105. 
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Doubts in Lesson: 
It was obligatory on the part of students to put questions to 
their teachers in order to remove their own doubts. This was 
customary during the period under review. The students of mullah 
Abdullah Badayuni put difficult questions to him. But he always 
answered those questions with care and confidence without consulting 
the books.^^ 
Translation: 
Translation from hindi works occupied a prominent place in 
the intellectual activities of the time. Zai-ud-din Nakshabi wrote in 
1330, 52 short stories under the title of Tutinama (a book of the 
parrot). It was an adaptation of tales from Sanskrit. Nakshabi also 
translated from Sanskrit a work on women Lazzat-un-NisaJ^ 
Contribution of the Sufls Towards the Evaluation of Hindustani: 
The Islamic mystic saints played a very important part 
towards the evaluation of a common language known as Khariboli or 
Hindustani, we get genuine specimen and authentic evidence of the 
^ Muntakhab-ut-Tawarikh, Vol.1, op.cit., p.324. 
'^  Akhbar-ul-AKhyar, op.cit., p. 105. 
79 
Tarikhi-Maqalat, op.cit., p. 107. 
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linguistic assimilation in the religious literature of the period under 
consideration. 
We get numerous hindi as Hindustani words like Khat, Bhat, 
Thakkar (thakur) chappar do chapra, Dola, Langoti, Palki, Badhura, 
Biddha, Kartar, Roop, Hal, Dhakka, Julaha, Chuna, Supari etc. More 
important than these are words used in conversation from the very 
beginning the Sufis realized the need of learning the regional 
language of the people so as to converse with them freely in their own 
tongue. 
An incidence shows that Sufi of Badayun used Hindustani or 
Hindi words. On the occasion of the Dastarbandi ceremony of Hazrat 
Nizamuddin Auliya. Ali Maula exclaimed in hindavi language. Ali 
Maulana (Alauddin Usuli) Yah Banda Hose (on Maulana he will be a 
great man) maulana also said in hindi Vo Munda so Bandha so peon 
pare'' (one who has the turban bound on his head cannot stoop low).^^ 
This shows that Sufis of Badayun used hindi words in their 
conversation. 
Khair-ul-Majalis, op.cit., p. 191. 
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Origin of Malfuz and Qasidah Writings: 
The word ''Malfuz" is a derivative of lafz (word) and means 
uttered or spoken. And Malfuz writing is that branch of literature in 
which the utterances and teachings of eminent Sufis are recorded 
generally chronologically in book form, by one or more of their 
devotees, present at those talks. 
Malfuz writing is one of the most important literary 
inventions of medieval India. Through this type of literature, we can 
have a glimpse of the medieval society particularly the moods and 
tensions of the common man, inner yearings of their soul, the 
religious thought at its higher and lower levels, the popular customs 
and manners and above all the problems of the people.^'* 
Like India, the Malfuzat were, no doubts, compiled in other 
Islamic countries also,^^ but the credit of giving this art a definite 
form goes to Amir Hasan Sajzi.^^ Who decided on Shaban 3,707 A.H./ 
January 1307 A.D. to write a summary of what he heard from his 
spiritual master. Shaikh Nizamuddin Auliya. The decision was epoch 
"^^ Studies in Medieval Indian History and Culture, op.cit., p.97. 
^' Akhbar-ul-Akhyar, op.cit., pp. 100-102. 
Ibid., p.101-103, Amir Hasan was a distinguished disciple of Shaikh 
Nizamuddin Auiya. He was a friend of Amir Khusrau and Zia-ud-din Barani, 
he was a gifted poet. 
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making because it introduced a new type of mystic literature. Amir 
Hasan Sijzi's collection, the Fawaid-ul-Fawaid was welcomed in 
mystic circle^^ and it became dastur (a guide book) for mystics. 
Amir Khusrau expressed the wish that all his works would 
no 
have been from Hasan's pen and Fawaid-ul-Fuad from his. ThQ 
Fawaid-ul-Fuad set the tradition of malfuz writing in India. It has 
been planned and prepared in a very systematic manner. Every majlis 
has a date and the conversations are recorded in a very exact, accurate 
and succinct manner. Every majlis has the lively atmosphere of an 
assembly. The topics of the discussion change, with the change of 
audience and visitors. Amir Hasan Sijzi was an erudite scholar and a 
poet of distinction, but he avoided all artificialities of language and 
adhered to the characteristics of the Shaikh's speech. Though the 
tradition set by Amir Hasan Sijzi was sought to be emulated by the 
succeeding generations of malfuz writers, now could come up to his 
standard of exactness and lucidity. 
The Fawaid-ul-fuad is a mine of information for the religious, 
cultural and literary history of the period and supplies interesting 
details about the earlier generations of mystics, scholars, poets etc. 
Tarikh-i-Firoz Shahi, Part II,op.cit.,p. 177 
78 
Akhbar-ul-Akhyar, op.cit., pp.101-103. 
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Since the Shaikh was born at Badayun, had spent more than fifty 
years of his life at Delhi and had several times visited ajodhan his 
knowledge of the religious and cultural conditions of these areas is 
intimate and personal. He speaks in a nostalgic strain about Badayun 
where he had spent his early years. The Shaikh's references to 
Badayun in his conversations recreate the atmosphere of that town. Its 
saints and swindlers its kotvali and qazis, its imams of mosques and 
students its officers and vagabonds and last but not the least the 
peaceful tenor of life in that important centre of culture where every 
one of those refiagees from central Asia and Iran who did not like the 
atmosphere of the capital city of Delhi, ran to hide his head.^^ 
In imitations of the Fawaid-ul-Fuad many disciples of Shaikh 
Nizamuddin Auliya prepared malfuzat in a long run.^^ The tradition 
established by Hasan Sijzi was followed by saints of all Sufi orders in 
India such as Chisti, Suhrawardi and Firdausi and they produced 
considerable malfuz literature in India. 
One of those few poets to whose memory posterity paid 
homage on account of his inventions of new styles in qasida writing 
Khaliq Ahmad Nizami, On History and Historians of Medieval India, Delhi, 
80 
Munshi Manohar Lai, 1983, pp. 169-170. 
Siyar-ul-Auliya (M.S.), 106 F. 
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was Shihabuddin Mahmara of Badayun. Although they quoted his 
verses at length in their anthologies and tadhkira none of the early 
writers bothered to provide biographical details about him. Mention 
made by Amir Khusrau and other writers of Shihab Mahamara only 
shows that he lies buried in Badayun. We cannot assume on the basis 
of their statement that he was bom in India probably he too was a 
foreigner by birth and an Indian by adoption. 
As for the new trend introduced by Shihab Mahamara in 
Qasida writing in India, he talked about the importance of moral 
values and spirituality in human life. His verses in praise of God and 
the prophet show that he was inclined towards Sufism and wanted to 
prevent people from turning wholly materialistic in worldly affairs.^' 
Q l 
Muntakhab-ut-Tawarikh, Vol.1, op.cit., p.70-71. 
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..„,. 4_., !.>- _ , , i « -,»* . i 4 ^ , SJ 1 O—<•' , Sj-b r i 
^ii'j iJu ^ <^ f j\jO jLj <J^\ J_i .^ 
I am alif in the table of existence and of no value as sign. My 
existence depends upon the duration of the existence of others, my 
own existence is transitory. I have not the attributes of alif for alif has 
no crookedness. All my writing has become crooked on the page of 
desire. There is a song of nightingale, the rose is happy, while I am 
careless like the lily. 
I am not like water in freshness nor like fine in sublimity. Nor 
like the wind in sweetness nor like the earth in heaviness. Your heart 
227 
and intellect are careless of the tortures of the grave, you have dressed 
yourself in Gurkhani Silk. 
In the following verses from a qasida the comparisons of the 
0-5 
Prophet who had succeeded him as his caliphs are praised. 
\j ^L>' JiJs5 , JU» j^cJCi L^ j J ^ ^ 
<5 i j ^ iii^ ^ . ; ^ ; »l; ^ ^ i c^ As— r-^ 
^^r-^ o '^ t ^ ^ LT-T"'^  ^-J^ ^y '-^ 
By the good tiding of his friend, his heart became intoxicated 
with the hope of a meeting. The son of Abu Qahay (the first Caliph) 
has drunk from the cup of his friendship. His speeches have founded a 
^^  Gurkhani Silk was imported from China. 
Muntakhab-ut-Tawarikh, Vol.1, op.cit., p.75 
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fortress for the decrees of God. Umar by his justice became the binder 
of it, by right government. 
One (Osman the caliph) third in order has placed the footstep 
in his way, whose path to the engagement of this world was not 
obstructed by pride. His fourth pillar was AH who at the time of battle 
made the face of the sun pale from the glitter of his sword. 
He who demanded from this qasida, may his life like my 
qasida be ornamented with the jewels of meaning (i.e. the Sultan's 
life). 
It is worth nothing that the qasidas and verses of Shihab 
Mahmara quoted by medieval writers in their Tadhkira and 
anthologies as specimens of thirteenth century poetry are marked by 
freshness and ingenuity. Iqbal Husain rightly remarks, 'Shihab's 
greatness, unlike that of the other court poets, is curiously original. 
As the writer of artificial qasidas, he is to be remembered for his 
great originality and skill. His qasidas served as models for Amir 
Khusrau.^ "* 
It was observed that since from the foundation of Muslim rule 
upto the time of Akbar, there was no marked improvement in the 
Early Persian Poets ofIndia.op.cit,p,4 
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curriculum or in the method of teaching. There were mainly two 
defects in this system of education. The first is that there was hardly 
any secular approach to education. The location of Muslim schools in 
Masjids, was enough to give a religions bias to education, the subjects 
of the study in Muslim schools like wise were of a religious in nature. 
Great emphasis was laid on theological education {manqulat). Besides 
grammer literature and logic the other important subjects were Hadis 
(tradition), Fiqh (Jurisprudence), and Tafsir (exegesis). 
The second point of importance is that the standard of 
education was high, education was neither compulsory nor universal 
only those who had a keen desire to acquire knowledge joined the 
schools. There were no printing press no text books, no "made easy" 
rates. The students devoted their whole time and concentrated 
attention to study and lack of printed books necessitated strenuous 
taxing of the memory. Grammar was the basis of study of languages 
and there was no other shotcut for acquiring mastery over it. 
Religious and philosophical studies interspersed with high-brow 
discussions required a thorough grounding in the subject. Thus while 
only a few persons took to scholastic pursuits, those who joined 
schools and college took to studies in right earnest. 
Q 
Chapter-VI 
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CHAPTER - VI 
DOMESTIC LIFE 
The domestic life is an important aspect of social life of people. 
The food habits and dress sense of people gives an idea of the social and 
cultural development of Badayun which has been studied in detail in the 
following. 
The family is the major institution of domestic life; it ranks 
even above the church and the state. The Indian in this respect are still a 
"family community". The family tradition in Hindustan has been a primary 
factor in carrying on the work of organized social life almost since the 
dawn of history. In course of time it has developed into what is commonly 
known as the joint family.^  In the joint family no individual has any 
property of his own. All the male members enjoy equal rights and they are 
entitled to receive maintenance grant from the 'Corporcenary property' 
for themselves their wives and children.^  The Muslim brought with them 
Principles of Hindu Law, op.cit. p.l. The joint and undivided Hindu family is 
the normal condition of Hindu society. An undivided Hindu family is ordinarily 
joint, not only in estate, but in food and worship. The joint family system comes 
first in historical order. The law of inheritance is of later growth. 
The position of Hindus under the Delhi Sultanate, op. cit., p. 191. 
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their different laws of inheritance and divorce and an entirely different 
conception of family life. 
In one respect Hindu and Muslim society agree, that is in giving a 
distinct preference to a male over a female. A son is always preferred to a 
daughter, and among the sons, a preference goes to the first bom. Another 
common feature of both social system in a certain love and regard for 
parents which is reciprocal, for the parents in their turn are very solicitous 
and unduly affectionate.'* 
There are many merits and demerits of the joint family system in 
both social system. Dr. Ashraf rightly remarks "The condition of their life 
necessarily develop among them all consciousness of mutual responsibility 
and conviction that without one another they cannot overcome the dangers 
ones difficulties of life. On the other hand the joint family militates against 
the development of individuality.^  
Food and Drink: 
With the establishment of the Delhi sultanate in the beginning of 
the 13* century Muslim emigrants came to India from different countries, 
representing different cultural traditions and dietary habits. 
Life and conditions of the people of Hindustan, op. cit., p. 165. 
^ Ibid. 
The position of Hindus under the Delhi Sultanate, op. cit., p. 191. 
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The dishes that gained popularity in the early period of the Delhi 
Sultanate have survived with new additions through the mughal period 
upto modem times. 
The banquets hosted by the Sultan and nobles on occasions, social, 
religious and political, had become an institution of great cultural 
significance. They went a long way to enrich our cultural heritage; new 
dishes were introduced fi-om time to time and refinement in taste and 
manners also took place because of them. 
The sources for the history of the Lodi and Sur periods shows that 
the norms and aesthetic standards set by the early Sultans for social 
gathering and banquets still prevailed and provided a point of cultural 
reference. A Lodi sultan celebrated the festivals of Id-ul-Fitr and Id-ul-
Adha and the death anniversary of the prophet of islam on a great scale and 
was emulated by his nobles in the capital and the provinces.^ For instance 
Miyan Zainuddin, the muqta or governor of Badayun observed the death 
anniversary of the prophet for twelve days people were served delicious 
food on each day. Four thousand tankas were spent on food preparation on 
the first and the last days. While two thousand more for other daily 
Iqtidar Husain S\6d\q\x\, food dishes and the catering profession in pre mughal 
India, Islamic culture, Vol.59, Hyderabad, 1985, p. 122. 
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expenditure. The poor and the rich people were served with various Icinds 
of food daily/ 
The langars or public kitchens maintained by the sufi saints and 
other religious minded people for the benefit of the poor, the travellers and 
visitors to their Khanqahs. The evidence contained in the contemporary 
literature reveals that the rich people considered it an act of piety and virtue 
to have food cooked for distribution among the poor daily. Sheikh 
Nizamuddin Auliya is reported to have said that feeding the poor and the 
destitute had been recommended and praised in all the religions of the 
world. He also exhorted his followers to make no discrimination against 
anybody and to feed all irrespective of creed.^ 
Food of the Commoners: 
The daily food of the common folk, Hindus and Muslim was 
essentially the same except that meat, a popular dish with the latter, was 
abhorred by most of the Hindus. Meat was an important item of food with 
the Muslims.^ The flesh of goat, pigeon and chicken was taken. According 
to the author of Masalik-ul Absar the general food of the Indians or 
Muslims contained beef and goat flesh. There was no scarcity of sheep, but 
^ Ibid., p. 122-123. 
Fawaid-ul-Fuad, op.cit, p. 18. 
Tarikh-i-Firoz Shahi, op.cit., p.l 16. 
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Still beef was preferred by the Muslims beef and mutton were sold at the 
same price that is, six seers for a dirham Sultani.'" Multan was sold at four 
seers per dirham sultani. A goose used for meat cost two dirhams hastkani 
and four fowls could be bought for one hastkani. A well fattened sheep of 
the first quality was sold at one tanka. Pigeons, sparrows and other birds 
were sold very cheap.'' Kababs was one of the favourite dish among the 
Muslims. 
It is interesting to note in this connection that some of the mughal 
kings did not encourage the eating of meat. They even prohibited the 
killing of animals on certain days which they regarded as sacred. 
Humayun gave up the flesh of animals for some months from the date of 
his start on the compaign for the reconquest of India until his capture of 
Delhi. He seems to have been of the considered opinion that beef*"^  was not 
10 
11 
12 
13 
14 
It was an Indian coin. It has been mentioned as corresponding to one hast kani. 
One hast kani was equal to four Sultanis or four dognis or one dishatn. 
Shahabuddin Abul, Abbas Ahmad, Masalik-ul-Absar, (Elliot and Dowson) 
Vol.11, Delhi, Low Price Publications, Reprint 2001, p.583. 
Life and condition of the people of Hindustan, op. cit., p.219. 
Ain-i-Akbari, Vol.1, op.cit., p.38, Akbar obstained from meat on Fridays, and 
subsequently on Sundays, first day of every solar month, whole month of 
forwarding and the month of Aban in which he was bom. The killing of animals 
was stopped on Sundays by Akbar's orders. 
Akbarnama, Vol.1, op.cit. p.351, when a beef broth and curry was brought 
before humayun, his words were "oh unfortunate kamran, was this the mode of 
your existence? Did you feed the the asylum of chastity on the flesh of cows? 
What! Could you not afford to keep a few goats for her subsistence" see also 
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a fit food for devout persons.'^ Akbar did not like meat and only took it 
occasionally to "conform to the spirit of the age"'^ later on according to 
Badauni, the emperor gave up meat altogether and would not take even 
garlic and onions.^^ 
Hindus also ate meat. Meat eating was allowed on certain 
occasions. Meat was eaten when it was purified with mantras for the 
purpose of sacrifice. Some times meat was prepared and eaten at the 
honourable reception of guests. Sometimes meat was eaten aft;er worship 
of the gods. The ban against meat eating at shradhas was applied to 
Brahmans.^^ But Alberuni had observed that the Brahmans had abstained 
fi"om all kinds of meat. He provides a list of animals and birds whose flesh 
was not eaten by persons of any caste, except the sudras'^ wheat, however, 
was the primary food of the people of the Badayun, who ate chappatis of 
wheat or barley flour dipped in a little butter.^° As Abul Fazl writes, the 
jouher, Tazkerah-al-Vakiat or private memoirs of the moghul emperor Humayun 
major charles Stewart, Delhi Idarah-i-Adabiyat-i-Delhi, 1972, p.83. 
'^  Tazkerah-al-Vakiat, op.cit., p.83. 
* Ain-i-Akbari, Vol.1, op.cit., p.38. 
' ' Muntakhab-ul-Tawarikh, Vol.11, op.cit., p.303. 
'^  R.C. Majumdar, The History and Culture of the Indian People, Vol.VI, 
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Bombay, Bhartiya Vidya Bhavan, 1960, p.599. 
Al-Beruni Indian, Vol.11, op.cit., pp. 151-152. 
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Staple food of the generality of the people in the morning was limited to 
jawar or bajra '^ flour kneaded with brown sugar and water.^ ^ The chappatis 
of the rich made of fine white flour kneaded with 15% ghee were called 
roghuni^^ when mixed with sugar it tasted like plum cake, according to 
Manrique.^ ^ Unlike the hindus^ ^ Muhammadans rarely ate puris or luchis. 
On special occasions white loaves kneaded with milk and butter and 
seasoned with fennel and poppy seeds were prepared. Sometimes their 
bread was made of khuskah. 
In Khair-ul-Majalis the Malfuzat of Shaikh Nasiruddin Chiragh of 
Delhi (1356 A.D.) we find that Shaikh Nasruddin Auliya used to break his 
daily fast after sun-set with a piece of qurs (large round and stuffed 
bread).^ ^ 
Rice was cooked in different ways. Rice mixed with pulses was 
prepared and called khichri. Khichri was quite popular among the 
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Ibid., p.35. 
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Ain-i-Akbari, Vol.1, op.cit, p.38. 
Roghuni is a bread with a great deal of ghee. Manrique fray sebastien (1628-43) 
travels (ed.) luard and Hosten, Vol.11, Chakluyt, 1927, p. 188. 
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Akbarnama, Vol.1, op.cit., p.207. 
Ain-i-Akbari, Vol.1, op.cit., p.38. 
Khair-ul-Majalis, op.cit., pp. 10-11. 
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Muslims. They took it far brealcfast like hindus. "They cook" says Ibn 
Batuta "Munj (moong pulse) with rice and eat it with ghee (clarified 
butter); this they call kisri, and they breakfast on it every day. Amir 
Khusrau mentions different kinds of pulses mong, gram, maash.^° Khichri 
was one of the principal diets with the mashaikh. Rice mixed with sugar 
was prepared and called kheer. 
The vegetarian dishes generally meant for Hindus were of a 
special quality containing a major portion of butter, several species of 
pulses herbs vegetables and rice particularly birinj Hindu confined 
themselves to pulses, curd, butter, and milk '^* and its several preparations 
as kheer and khowa. Ghee and cheese were also freely used by them 
curd or dahi was usually taken at noon. 
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Siyar-ul-Auliya, op.cit., p. 103. 
Fawaid-ul-Fuad, op.cit., p.90-91. 
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Similarly Muslims prepared rice and aromatic birinjees and 
qabuli, duzd biryan, qimah polao and pudding of rice mixed with butter 
and pepper. Sweet dishes consisted of halwa, sweetmeats and comfits 
prepared from refined sugar and faluda.^^ The ordinary Muslim meal 
consisted of wheat bread, fried bread and chicken."*' Hindus as a rule were 
vegetarians. 
Prohibited Food for Hindus and Muslims: 
In this connection, it will not be out of place to mention here 
certain kinds of prohibited food for the Hindus as given by Abul Fazl, viz 
human flesh, beef, horse-flesh, domestic cocks and hens, the parrot, the 
pigeon, the owl, the vulture, the bustard, the saras, the mynah, the Sarika, 
the chameleon, the papiha and water fowl, flogs, snakes animals that lived 
in towns except the goat, certain kind of fish, dried fish or flesh camels 
milk, maris milk, woman's milk, milk from the cow in first ten days after 
calving milk of a cow whose calf had died till she calved again, food 
touched by the hands of a woman in her courses, anything from the house 
^^  Ain-i-Akbari, Vol.1, op.cit., pp.59-60. 
Some aspect of Society and Culture during Mughal Age, op.cit., p.38. 
Life and condition of the people of Hindustan, op.cit., p.219. 
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of a courtesan, or a thief, or a singer or dancer, or a hunter, or a eunuch 
etc.^ ^ 
The Muslim as a rule abided by the prohibitions of their religion in 
relations to food, for instance, it is forbidden to take pork and some other 
flesh foods or eat the flesh of an animal not properly slaughtered. Beyond 
these limits they were free to cook and eat whatever and whenever they 
liked. They had very few objections to eating from the hands of other 
persons except perhaps from the lowest.'*^ On the other hand stuck to their 
intricate arrangements of cooking and eating. They generally believed that 
purity of thought could only be attained by not being seen by others when 
eating food."^ 
Prohibition of Wine or Intoxicants: 
Wine was a drink forbidden to Muslims by their religion. But wine 
drinking in convivial parties and in the company of friends appears to have 
been a common practice during the period under review. Sultan Qutb-ud-
din and Iltutmish indulged in such forms of gaiety.'*^ Balban while a khan. 
^^  Am-i-Akbari,yoim, op.cit., p.l35. 
*^  Life and Conditions of the people of Hindustan, op.cit., p.220. 
^ The Sikh Religion, Vol.VI, op.cit., p.98. 
'^  Society and Culture in Medieval India, op.cit., p.51 -52. 
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used to take wine in the festive assembiies."^^ Probably many social groups 
in Muslim society were victims of the habit of drinking wine. Not only the 
drunkard and voluptuous Sultan like Kaiqubad and Mubarak Khilji, but 
also a puritanical and orthodox Sultan like Firoz Shah was not free from 
addiction to wine."*^  
The strict prohibition enforced by almost all mughal kings was no 
less a factor in discouraging the use of wine among the people. Severe 
punishments were inflicted for excessive drinking and disorderly 
conduct.'*^ There were three kinds of wines: 
1) Paisht, it was prepared from rice flour 
2) Gaudi, it was prepared from molasses, 
3) Madhvi, prepared from honey or from madhuka (madhu 
flowers). 
All these three kinds of wines were forbidden to Brahmans, but the 
Kshatriya and Vaishyas were allowed to drink gaudi and madhvi wines 
according to the commentaries of the Smritis."*' 
Bhang was another intoxicant commonly used by the poor,^ ^ who 
sometimes mixed it with nutmegs and mace,^ * whereas the rich added 
^^ Tarikh-i-Firoz Shahi,op.cit., p.46. 
'*^  Afif, Tarkh-i-Firoz Shahi,op.cit., pp.145-146. 
^^ Muntakhab-ut-Tawarikh, Vol.11, op.cit.,pp.301 -302. 
B.N. Luniya, Life and Culture in Medieval India, Indore, Kalam Prashan, 2004 
p. 167. 
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cloves camphor's amber, musk and opium to it.^ ^ It kept one in a pleasant 
mood, tobacco^^ gained rapid popularity among conmion people soon after 
its introduction in to India in 1605 by the Portuguese.^ "* 
Betel leaf called pan was in most common use throughout India 
among all classes of people.^ ^ The pan consisted of the betel leaf, an areca 
nut or supari cut into small pieces, lime water and katha. The rich added 
camphor and musk to it and tied both its leaves with a silk thread. There 
were several species of betel of which the choicest were, Bilhori, kaker, 
f Q 
Faiswar, Kapuri, Kapur kant and Bangalah. Betel leaf necessarily chewed 
after meals but most of the people went on taking it throughout the day.^ ^ 
Amir Khusrau in Ijaz-i-Khusravi has devoted many pages to the virtues of 
betel leaf offer of betel leaf was a sort of social courtesy. In festive 
assemblies betel was distributed.^ " After the dinner betel leaves and hut 
°^ The Voyage of John Huyghen Van Linschoten to the east Indies, Vol.11, (ed.) 
P.A. Tide Delhi, Asian Educational Service, 1988, p. 115-116. 
Ibid. 
Ibid., Babar was fond of this in to vacant. 
According to moreland. Tobacco plant was first established in the provinces of 
Gujrat where the leaf was obtainable in 1613. 
Manrique, Vol.11, op.cit., p.250. 
Linschoten, Vol.11, op.cit., p.64. 
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Ain-i-Akbari, Vol.1, op.cit, pp.52-53. 
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were served.^ ' The reason for the popularity of betel leaf among people, 
poor as well as rich was the belief that it was useful for the stomach, served 
as a stimulant in laziness, helped arresting the decay of teeth and controlled 
bad breath.^ ^ Amir Khusrau tells us that fresh betel leaf was liked to some 
extent, but the old betel leaf was liked very much. 
Table Manner: 
Cleanliness was most important, as it is even now, in the 
preparation and service of food in Hindu kitchens.^ Bathing was a 
prerequisite before meals.^ ^ The travellers did not fail to note that after 
their morning wash the Hindus would sit down on a piece of mat or fine 
cloth spread over ground rubbed over with cow-dung^^ and mutter their 
prayer. Hindus would at the outset apart a small portion of their food as 
humble homage to the Gods.^ ^ Akbar also used to put apart the share of the 
derveshes before he commenced his meal.^ * 
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In case of ordinary people, the leaves of the trees stitched together 
with rushes (patal) were placed before them to serve as plates.^^ As soon as 
they had finished their meals the leaves were removed and the ground 
rubbed afresh. Table manners also required not to use one's left hand to 
lick the fingers/' Wives did not make it a custom to join their husband at 
table but took meals separately^^ while drinking water, the Hindus would 
not allow the cup to touch their lips,^ ^ but would pour water from it straight 
into their throat from a distance. After dinner they would clean their 
mouths, hands and feet.^ '* 
But the Muslims did not attach importance to these formalities. 
Their kitchen and table manners were quite simple, though not always as 
clean as those of the Hindus. A dastarkhwan was spread on the floor and 
dishes arranged thereon.^^ The whole family sat around and partook of the 
dishes jointly. They started their food with 'Bismillah al Rahman al 
Rahim' (in the name of God, most mercifiil)."^^ The khilal (dental stick) 
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was to be served after the dinner was over7^ No napkins were used and 
even the procedure of washing was not always adhered to. The more to 
do among them used a superior embroidered silken dastarkhwan. They 
sometimes made use of spoons^^ though it was not the usual custom. 
Dress Ornaments and Toilets: 
Indian dress is a product of the soil and is eminently suited to the 
climate and conditions of life in the country. We have different type of 
dresses for different seasons of the year, and there are different ways of 
putting them on, specially for women. Aesthetic considerations also have 
played a significant role in this respect. The costumes, during the period 
under review, did not differ much materially from their modem 
Q 1 
counterparts, except of course, in their cuts or designs. Greater emphasis, 
in those days was placed on the protective requirements of dressing. There 
appears to have been no uniformity in matters of dressing among the 
numerous social and religious groups in India. Except however, in case of 
'''' Hammad bin Imad Kashani, Ahsan-al-Aqval, MS, University Collection, 
Maulana Azad Library, Aligarh, Tasawwuf no.318, f 16a. 
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Some Aspects of Society and Culture during the mughal age, op.cit., p.41. 
'^ Ibid., p.42. 
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The Empire of the Great Mogol,op.cit., p.91-92. 
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the peasants and the poorer classes, who tried their best to cut their dresses 
requirements to the minimum. 
Dress of the Ascetic People: 
The variety of dresses is nowhere so striking as among the 
reUgious classes of the Muslims. The orthodox Muslim wore simple 
dresses in accordance with the spirit of the shariat. They were anxious to 
wear clothes of simple material like linen and to avoid silk, velvets, 
brocade or furs and coloured garments. The ulama ware a turban and a 
gown. Their turban was usually of the standard size of seven yards, and if 
there were any ends, they were thrown at the back. The Hindus used 
turbans as their head dress and wore a mark called Tilak on their forehead. 
If a Hindu did not wear such a mark on his forehead or a ring in one of his 
ears there was nothing to distinguish him from a Muslim noble.^^ An 
orthodox Muslim was very particular in wearing socks and shoes to 
maintain '^* the ritual purity of his wearing socks and shoes to maintain the 
ritual purity of his ablutions and did not forgot to recite the proper Quranic 
S.M. Jaffar, Some Cultural Aspects of Muslim Rule in India, Delhi, Idarah-i-
Adbiyat-i-Delhi,p.l74. 
Life and Condition of the people of Hindustan, op.cit., p.212. 
^ Tarikh-i-Firoz Shahi, op.cit., p. 112. 
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verse when he washed them. He would not wear any except perhaps as 
85 
iron nng. 
In the time of Firoz Shah Tughlaq the Ulema tried to pass a law 
forbidding the Hindus to adopt Muslim style of dresses in view of the fact 
that the riche section of Hindus had begun to adopt Muslim dresses and it 
had became very difficuh at that time for the Muslims to "safeguard their 
dress".^^ Dr. K.S. Lai writes "the Muslims all over the country dressed 
heavily but the Hindus were scantily dressed." 
The Brahman and the ascetics were conspicuous for their public 
appearance and dress. Brahman put a caste mark (tilaka) on his forehead 
and a dhoti, if possible, trimmed with gold lace. He put a forked stick (or 
baisakhi) in his hand and sandals, probably studded with pegs of rich 
metal, on his feet and thus went about the town bestowing his blessings on 
all and sundry. 
There was no uniform dress for ascetics or sadhus, jogis of either 
six. The more democrative carried a deer skin for a robe, but the nobles 
^^  Tuhfa-i-Nasaih ofYusufGada, Indian Office 2194, London, 1923, p.12-13, as 
cited in Life and Condition of the People of Hindustan (1200-1550 A.D.), p.206. 
*^  Futuhat-i-Firoz Shahi, J.R.A.S.,op.cit., p.88. 
The position of Hindus under the Delhi Sultanate, op.cit., p.208. 
** Malik Mohammad Jaisi, Padmavat, ed., Grierson and Dvivedi, Calcutta 1911, 
p. 176. 
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Spirits disdained such ostentations and vanity. Some ascetics persons 
contended themselves with a simple lion (langota) and a dried gourd to 
supply all their needs of clothing and other necessities. The ulema wore 
dastar, amama, kulah and shuab on their heads aba (long gown) and qaba 
(a kind oi oiodk) jubba (a kind of long vest resembling a shirt).^^ This was 
the dress also of the masahaikh, sufi saints and darveshes. Amir Khusrao 
has mentioned khulgan (wamoul garments) khirka (religious mendicants 
cloak made of numerous patches). They wore lungi, mirazi and taqia?^ In 
the sufi literature references are also found to dota ( a double shirt used in 
winter) and barani (a kind of overcoat) . Only the scholars and the faqirs 
wear wool. The Sultan, Khan Maliks and other of the military class wear 
Tataric gowns, Taklawat and Islamic Qabas of Khawarizm backlet in the 
middle of the body.^ ^ 
*' Sirkar, Jadunath, Chaitanya's Pilgrimages and Teachings, Calcutta, 1913, 
p.ll4. 
^ Ijaz-i-Khusravi, Vol.1, op.cit., p. 11. 
'^ Ibid., Vol.11, op.cit., p.32. 
Maktubat-i-Do-Sadi, Compiled by Zain Badr Arabi, Lahori, 1904, p.259, as 
cited in Society and Culture during Medieval India (1206-1556 A.D.), op.cit 
p.54. 
^^  Shahabuddin-al-Umri (Eng. Tr.) Otto Spies, Aligarh, 1943, p.59. 
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Dress of the Upper Class: 
The upper classes spent lavishly on their dresses. During summer 
cotton dresses made of khasa and malmal were used. The nobles and other 
muslims wore a gown called 'Qafta' which was usually of white colour. 
Sometimes printed ^Qabas' were aiso worn. Besides this, they put on a 
shirt (Qamis) in the cold weather. 
The mughal emperors were very much interested in devising new 
fashions and designs in their dresses. Humayun invented several kinds of 
garments particularly the one called ulbagehc^^ the taj-i-izzat^^ for himself 
he had different garments for each day.'^ Emperor Akbar for example, who 
had a highly inflated conception of aesthetics, had employed expert tailors 
and workmen to improve the styles of costumes, and to design new cuts 
and varieties in the imperial wardrobe.^^ He paid much attention to various 
stuffs, for example Irani, European and Mongolian articles of dressings^^ 
and he had himself acquired in a short time a theoretical and practical 
94 
M.P. Snvastava, Society and Culture in Medieval India (1206-1707) Allahabad 
Chugh Publications, 1975, p. 101. 
^^  Qanun-i-Humayuni, Calcutta, 1940, p.72. 
Akbarnama, Vol.1, op.cit., p.361. 
'' Ibid. 
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knowledge of these.'^° Akbar wore gaudy and colourful dresses, 
beautifully embroidered in gold. He adorned himself with ornaments, 
pearls and jewelry.'°' Abul Fazl gives a detailed description of the 
1 A T 
garments which Akbar used to wear along with their technical names. 
The Muslim aristocrat also spent extravagantly on their dresses 
and wore generally dressed in their splendid apparel.'^^ They wore 
embroidered robe.'""* They had separate robes for winter and summer 
during summer people preferred to put on white garments fine muslin. 
They also wore shalwars^^^ drawers and breeches'"^ or tight fitting 
trousers. According to Abul Fazl the shalwars were of three kinds single, 
double and wadded and were made of all kinds of stuffs. 
The shirt, which was worn chiefly by the upper and middle classes, 
hung over the braches, and was open from the top to bottom like the 
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coat.^ °^ They are being very much convenient for a hot country like ours. 
In the winter season they wore over their shirt an ""Arcalul^' (Bandi) 
quilted with cotton and pinked and its external covering was generally 
made of a painted stuff called ""Schile or chhif^^^ over this garment was 
worn a loose fitting coat called the Qaba}^^ The aristrocate hindus also 
wore Qaba}^^ Fine dhotis with chaddars on the shoulders were very 
commonly used by the well to do hindus. In the winter season the rich 
people carried on the upper parts of their bodies shawls of very fine 
woolen fabrics of different attractive colours. It was also very popular 
fashion among the well to do classes to tie one's waist a broad scarf of 
girdle.''^ 
A considerable degree of respectability and honour came to be 
associated with the wearing of the head dresses, like a turban or a cap, the 
well to do classes, both among the hindus and muslims. Turban had also 
become popular among the Muslim noblemen and thus were usually white 
and round shaped.'''^ A good deal of references to the use of pag (turban) 
'"* Indian Travels, op.cit., pp.50-51. 
'•^ Ibid.,p.51. 
"° Ain-i-Akbari, Vol.1, op.cit, p.66. 
"• Storia, Vol.III, op.cit, p.37. 
"^ Ibid. 
H4 ^^'^-
Indian Travels, op.cit., p.52. 
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among the Hindu upper classes, are available is the literary as well as other 
contemporary sources. 
On the whole, we find that the Hindu aristocracy, almost as a rule, 
followed the muslim nobility in their dresses. It was really very difficult to 
distinguish a Hindu nobleman from a Muslim aristocrat, if the former 
removed the tilak from his forehead, or some of the distinctive ornaments 
for example the kundal (earring).^'^ 
Dress of the Common People: 
The middle class and common people wore very simple dresses. 
The dress of the commoners differed almost radically from that of the 
aristocracy workmen, peasants and labourers contented themselves with a 
cotton langota tied round the waist and reaching dovra to their knees. A 
dhoti and another small piece of cloth on the shoulders, serving in the 
daytime as a garment and at night as a bed '^^  were considered to constitute 
a sufficient and respectable dress for an average Hindu. The usual dress of 
an average Muslim appears to have been a payjamah (Ijar) or ordinary 
shirt, a cap on his shaved head. The biting cold of the wintry nights must 
"^ Storia, Vol.III, op.cit., p.37. 
1 Ifi 
North Indian Social Life during Mughal Period, op.cit., p.23. 
"^ Storia, Vol.111, op.cit., p.38. 
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have been very trying for the commoners in the absence of necessary 
winter clothing. In such circumstances, they had no ahemative left but to 
warm themselves by sitting around a burning fire.*'^  The poor people also 
put turbans to protect their head from heat or cold. 
Men's Toilets and Ornaments: 
Beauty has always had its admirers. The spirit of self appreciation 
and self realization is embedded in the very nature of human beings. Men, 
especially of the higher classes, practiced various devices to enhance their 
physical charm and attractiveness. It was almost a universal craze to took 
170 
younger than one's actual age, and hair dyes seems to have been freely 
used in order to blacken hairs. Dying wasma (prepared out of Indigo or 
other ingredients) in order to paint the head or beard) was much in use in 
medieval times. Wasma and khizab have been mentioned by Amir Khusrau 
and others in their works.'^' The orthodox Muslim and Sufi influences 
both encouraged a greater care of physical adornments. The beard of the 
theologian and his long and flowing locks of hair were greater fields for 
diversion than the feminine faces of the nobles and other rich people of 
''' Ibid. 
'^ ° J.A.S.B., Vol.I,op.cit., p.279fii. 
121 
Ijaz-i-Khusravi, Vol.III, op.cit., p.33. 
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which the prophet had once disapproved.'^^ The combing hairs and the use 
of rich scents and fine dresses deemed to be indispensable signs of 
respectability and high social status.'^^ Hasan Nizami tells us about the use 
of perfiimes like mushk amber, itr (a kind of perfume) ud (yellow wood) 
and argq^a (the name of perfiime) of a yellowish colour compounded of 
several ingredients. We also learn about the massaging of the feet with 
oil'^^ comb was used. The Sufis ported the hair of the head. The syeds and 
ulamas used to have a particular kind of ringlet as lock of hair.'^^ 
Elaborate arrangements were made for the both toilet. The hindus 
usually applied seasum oil to their head and washed it with fuller's earth 
before a bath. They deemed it to be their religious duty to bath in the early 
morning usually in the running water of a river or a tank. Collyrium 
(Kajal) was used for the eye in order to enhance their radiance. It was a 
common practice among Hindus to put a tilaka^^^ (sandal mark) on their 
forehead, especially when they went out of their houses. Pan or betel leaf 
Life and condition of the people of Hindustan, op.cit., p.215. 
' " J.A.S.B., Vol.1, op.cit, p.279. 
Society and Culture in Medieval India, op.cit., p.56. 
^ '^ Ijaz-i-Khusravi, Vol.11, p.337. 
Society and Culture in Medieval India, op.cit., p.56.. 
'^ ^ Ibid., p.33. 
Travels in India in the 1 T"* century, op.cit., p.447. 
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was used in order to redden their teeth and Hps and to malce them look 
129 
attractive. 
The use of soap was known to India from the earUest times. The 
medieval Persian literature also makes frequent mention of sabun which 
was used both for washing the body and cleaning the clothes.'^' Some sufi 
saints used clay to clean the hair. The Muslims are obliged to make 
frequent ablution and prayers, writing about the cleanliness of the 
orientalists, in general, Grose observes thus "one must do the orientalists in 
general the justice to allow, that none are more studious of the cleanliness 
1 ^^ 
and suppleness of the body than they are. 
It was a common practice among the people to brush and cleanse 
their teeth and tongue every morning soon after leaving their beds, with the 
help of a Datun^^^ and other devices. This practice strengthened their gums 
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and teeth to such an extent that even men of hundred years of age had their 
teeth intact.'^ ^ Badaoni refers to the use of toothpicks'^^ for cleansing teeth. 
Moustaches'^^ were popular both among the Hindus and the 
Muslims, although the formers kept them long and the latter trimmed them 
in Ihe middle and at the two ends. TVie YfiTidxis generaWy kepi \ong Viair^  on 
their heads while the Muslim normally shaved them. The orthodox 
Muslims kept long beard which normally reached their chest, where as 
very few among the Hindus kept small beards. 
The love of ornaments prompted by vanity is inherited in the 
human race. A primitive instinct is to make one's persons more beautiful 
and imposing by ornamental jewellery is not worn only for the purpose of 
attracting attention, but it satisfies the desire not less deep rooted in 
humanity of establishing a distinctive mark of sex rank and dignity. The 
Hindus were more fond of the ornaments than the Muslims. It was a craze 
with the latter to put on amulets of varied designs. High class Hindus on 
the other hand, adorned themselves with kundals.'^^ In the ears, fingers 
''' Ibid. 
'^ ^ Muntakhab-ut-Tawarikh, Vol.III, op.cit., p.315. 
North Indian Social Life during Mughal Period, op.cit.,, p.33. 
t o o 
Indian Travels, op.cit., p.52. 
North Indian Social life during Mughal Period, op.cit., p.35. 
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rings'"*" and armlets''*' in laid with precious stones of various colours. This 
is a common belief of the Hindus, that at least a speck of gold must be 
worn upon one's person to ensure ceremonial purity, but for the Muslims 
these stones and settings has a magic religious significance. Muslims 
would inscribe on their amulets in Arabic characters the names of the most 
high as Hindus draw and venerate the swastika. Muslim were usually 
against it, except that some of them put on amulets. Hindus, on the other 
hand, adorned themselves with ear and finger sings.'"^ ^ 
Ornaments were usually made of gold or silver, but who could not 
afford them, had no alternative but to content themselves with less costly 
metals other substances.''''* The goldsmiths had good business and were 
always busy in designing new and beautiful patterns.''*^ Emperor Akbar for 
example was master of a huge treasure consisting of various kinds of 
rubies, diamonds, pearls and other precious stones.'''^ 
''*" Ain-i-Akbari, VoI.III, op.cit., p.44, Indian Travels, op.cit., p.53. 
North Indian Social Life in Mughal Period,op.cit., p.35. 
Some Aspect of Society and Culture during the Mughal Age, op.cit., p.23. 
^^^ Ibid., p.28. 
North Indian Social Life during Mughal Period, op.cit., pp.34-35. 
''' Ibid. 
Ain-i-Akbari, Vol.1, op.cit., p. 15. 
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Before concluding our study of men's toilets and ornaments, it is 
desirable to refer the famous 12 items of masculine decoration or 
mentioned by Abul Fazl thus:-
1) Trimming his head 
2) Ablution of his body 
3) Drawing the sectorial marks of caste 
4) Anointing with perfumes and oil 
5) Wearing gold ear rings 
6) Wearing ihejama fastened on the left side 
7) Wearing the mukuta which is a golden tiara worn on the turban 
8) Wearing a sword 
9) Carrying a dagger and the like at the waist 
10) Wearing a ring on the finger 
11) Eating betel 
12) Wearing sandals or shoes.' '*' 
Women's Costume: 
Ladies had not many varieties of dresses. The common apparel of 
the women folk was a piece of cloth called sari wrapped round the waist 
and thrown over the head and an angiya or a small jacket covering the 
147 Ibid,Vol.III,p.l44. 
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chest "^ The sari which was almost in general use was of different colours 
viz., white, yellow, blue, black etc. and in the cases of woman of well to do 
classes, it was normally made fine stuffs, decorated with numerous 
attractive prints or designs.^ "*^ The women generally threw one half of their 
saris on the shoulders or the head when speaking to a person of position.'^° 
Thevenot, refers to the Hindu women thus, fi"om the waste down wards 
this wrap themselves up in a piece of cloth or staff, that covers them to the 
feet like a petticoat; and that cloth in cut in such a manner, that they make 
one end of it reach up to their head behind their back.'^' The ladies of the 
higher classes mostly wore such superfine saris of muslin and other thin 
cotton or silken fabrics or their skin was something visible.'^^ 
The other variety, which was more popular, consisted ofalahanga 
or a long and very loose skirt, a chola and an angiya as in the former case 
with a rupatia or a long scarf which was sometimes thrown over to cover 
the head. The Ghaghara was popular more especially among the muslim 
'^ ^ Ibid., p. 144 
149 
150 
151 
North Indian Social Life during Mughal Period, op.cit., p.27. 
Storia, Vol.III, op.cit., p.39. 
Indian Travels, op.cit, p.53. 
' " Storia, Vol.11, op.cit, p.318. 
Life and Conditions of the people of Hindustan, op.cit., p.213. 
259 
women. Abul Fazl also refers to the use of payjamas by the high class 
ladies.'^' 
The average costume of the muslim women consisted of a sheet of 
cloth called chadar, veilnaqab, lungi trousers called surawil in Arabic and 
izar in Persian, pairahan a kind o^ ioose waist shirt or shi^ shalwar; 
magna. Amir Khusrau has mentioned paicha-i-shalwar, khastak-i-izar, 
nigana dotah barani, kulah, dastar}^^ The Muslim ladies were 
distinguished mainly by their shalwars (breeches) and shirts with half 
length sleeves. The rest of the arm was profusely adorned with 
numerous precious stones and ornaments.'^^ The shalwars was made of all 
1 CO 
kinds of stuffs, cotton, silk or brocade according to the socio-economic 
status of their earner. The aristocratic ladies wore Qabas of line kashmiri 
wool during the cold weather, and some of them also used kashmiri 
shawls of the finest texture which could be passed through a small finger 
ring. Muslim ladies of the upper classes usually wore loose drawers a 
shirt and a long scarf together with the usual veil or shroud. It may be 
^^^ Ain-i-Akbari, Vol.III, op.cit., p. 144. 
'^ ^ North Indian Social Life during Mughal Period, op.cit., pp.27-28. 
'^ Indian Travels, op.cit, p.53. 
' " Ibid., p.53. 
158 Ain-i-Akbari, Vol.1, op.cit., p.96. 
'^ ^ Storia, Vol.11, op.cit., p.318. 
''' Ibid. 
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added that blue was the colour of mourning and except under specified 
cases, women avoided wearing dresses of that colour for every day use. 
In other respects women were fond of bright colours and of prints or 
drawings on the cloth.'^ ^ Poor women moved about without shoes of 
varied designs and colours and sometimes, they were profusely adorned 
with costly silver and golden aristic designs.'^ ^ Muhammedan ladies were 
generally very strict in the observance of purdah and they put on burqas 
whenever they moved out of their houses; but the Hindu ladies generally 
went out unveiled and in some cases, of course they observed 
ghoonghat}^ 
Women's Toilets and Ornaments: 
Women in general were more particular about their toilets and 
ornaments than men. To decorate the various parts of the body ornaments 
were used. They spent a major portion of their time, if not the whole of it, 
in enhancing their physical charm and cultivating graceful looks, not 
without due effect. The wearing of ornaments on almost every limb fi-om 
head to foot, was a special weakness of the feminine sex in Hindustan as it 
Life and Conditions of the people of Hindustan, op.cit., p.217. 
'^ ^ Ijaz-i-Khusravi, Vol.IV, op.cit., p.274. 
Indian Travels, op.cit., p.52. 
' ^ Ibid., p.53. 
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is even now to a certain extent.'^ ^ Abul Fazl gives us a detailed list of 
sixteen constituents of women's toilets viz. bathing, anointing with oil, 
braiding the hair, decking the crown of the head with jewels; anointing 
with sandal wood unguent; wearing of various kinds of dresses; sectarial 
marks of caste and often decked with pearls and golden ornaments, tinting 
with lamp black like collyrium; wearing earrings; adorning with nose rings 
of pearls, and gold; wearing ornaments around the neck; decking with 
garlands of flowers or pearls, staining the hands; wearing a belt hung with 
a small bells; decorating the feet with gold ornaments, eating pan (betel) 
and finally blandishments and artfiibiess.^ *^^  
Amir Khusrau mentions in Ijaz-i-Khiisravi of gulguna and ghaza 
(red colour with which women painted their face) and supaida (hair 
powder) which may be taken as articles of cosmetics. The body was 
adorned with cosmetics and scented lotion^ ^^  women put black dots on 
their check as a protection against evil eyes.'^ ^ Heena was used to give red 
colour to hands and feet.'^ ^ The forehead was adorned with a beauty 
165 Life and Condition of the people of Hindustan, op.cit., p.217. 
^^ Ain-i-Akbari, Vol.III, op.cit., p.l44. 
167 
168 
169 
Society and Culture in Medieval India, op.cit., p.55-56. 
Amir Khusravi, Nuh Sipihr, (ed.) Dr. M.W. Mirza, Calcutta, 1948, p.318. 
Society and Culture in Medieval India, op.cit., p.55-56. 
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mark.'^^ Among articles of physical decoration we may mention the use of 
antinomy for the eyes, vermillion for making the parting of the hair, musk 
for the breast and betel leaves for the lips, dentifrice for the teeth, a certain 
black powder for the eyebrows and the caste mark for a hindu maiden. 
Henna (lawsonia alba) had timely come to their aid and its use soon 
became universal and popular.'^^ 
The long hair was common among both sexes'^^ long hair was 
considered a mark of beauty girls upto the age of twelve years kept only a 
small tail of hairs and made it into a roll on one side of the head, like that 
of small boys.''''* 
Women through the age have always exhibited a special weakness 
for a variety of ornaments, and it continues even today in some form or the 
other. To a woman in Hindustan, Suhag or married life signified the use of 
ornaments all over the body. In the case of widowhood alone, she threw 
away her ornaments and jewellery and wiped out the scarlet line of 
vermillion from her head.'^ ^ 
'^ ^ Ibid., p.56. 
' ' ' Life and Condition of the people of Hindustan, op.cit., p.216. 
''' Ibid. 
'^ ^ Padumavat, op.cit., p.619. 
'^'' North Indian Social Life during Mughal Period, op.cit.,pp.37-38. 
'^ ^ Life and Condition of the People of Hindustan, op.cit., p.217. 
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It is difficult to emulate the variety of ornaments which were used 
for the head, arms, nose, ears, fingers, neck, waist, thighs and feet. Abul 
Fazl mentions'^^ different types of ornaments, either plain or studded with 
jewels, for adorning the various feminine limbs. 
Among the important head ornaments mentions may be made of 
the following. *^^ 
1) Sisphul - a ornament for the head resembling the marigold 
2) Mang - worn on the parting of the hair to enhance its beauty. 
3) Kotbilabar - worn on the forehead and consisting of fine bands 
with long centre drop. 
4) Sekra (Shikhara) - seven or more strings of pearls linked to studs 
and hung fi-om the forehead in such a manner as to conceal the 
face. 
5) Bindul- meant for the forehead 
6) Sinthi - it consisted of three gold strings two of which sun fi-om 
ears end, joined at the centre by another which went straight 
along the hair porting. 
The Guluband was an ornament of gold worn round the neck. 
Guluband consist off live or seven rose shaped buttons of gold, strung on 
to silk, and worn round the neck and har necklace of strings of pearls inter 
176 Ibid., pp.216-217. 
' ^ ^ Ain-i-Akbari, Vol.III, op.cit, pp. 144-145. 
'^ * Ibid.,p.l44. 
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connected by golden roses.'^^ Hansuli^^^ and Kanthi^^^ mali were two 
popular forms of necklaces. Nose like other parts of the body richly 
adorned with a variety of ornaments for example phuli (like a bud, the 
stalk of which war attached to the rose), Nath ( a golden circle with a ruby 
between two pearls or other jewels. It was worn in the hostril) laung (an 
ornament for the bared nostil in the shape of a clove). 
Earrings were used by men and women*^^ kundal^^^ was usually 
made of gold, silver or copper, and it hung down Ifrom the ear almost 
touching the shoulders. 
Female arms, wrists and fingers likewise were richly decorated 
with different types of ornaments like Bazuband^^^ (armlet) Tada^^^ ( a 
hallow circle worn on the arms) Gajrah^^^ ( a bracelet of gold and pearls) 
kangan^^^ (another form of bracelet) churis^^^ (bracelets worn ten or twelve 
''' Ibid. 
'^° North Indian Social Life during Mughal Period, op.cit., p .43. 
''' Ibid. 
'^ ^ Ain-i-Akbari, Vol.III, op.cit.,pp.l44-145. See also,Thevenot, op.cit., p.53. 
^" Ibid., p. 144-145. 
^^ North Indian Social life during Mughal Period, op.cit., p .41 . 
'^ ^ Travels in India in the 1 /* century, op.cit., p.334. 
'^ ^ Ain-i-Akbari, Vol.III, op.cit., pp. 144-145. 
•" Ibid. 
•«« Ibid. 
''' Ibid. 
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in number, over the wrist upto the elbow) Bahu^^ (was like the churi but 
was smaller) different types of finger rings like Anguthi, mudrika or 
Anguri^^^ were worn to adorn the fingers, normally one for the each. 
Kati-mekhala^^^ (a golden belt, highly decorative) was the main 
ornament of the waist. Three gold rings called j'ehar^^^ served a ankle 
ornament PolP^ (called khalkhal in Arabic) was a very popular leg-
ornament of the ladies. Both the bank (triangular and square) and 
Bichhawah (shaped half a bell) were omaments to adorn the instep.'^^ 
Anwal is the important leg-ornament. Thus the legs of the high-class 
ladies, like other limbs of thus bodies were also loaded with different kinds 
10fi 
of valuable omaments. 
In the preceding pages a through study of the food habits, dress 
and omaments of the people of Badayun has been done. The dress and 
omaments of men and women has been separately studied. The domestic 
'"^ Ibid. 
''' Ibid. 
''^ Ibid. 
''' Ibid. 
''' Ibid. 
''' Ibid. 
''' Ibid. 
''' Ibid. 
'^^ Storia, Vol.III, op.cit, p.39. 
266 
life of Badayun is an important aspect which has enabled us to derive at a 
proper analysis of socio-cultural development of Badayun. 
<I> 
Q 
Conclusion 
V-/ 
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CONCLUSION 
The city of Badayun has a long historical background. There are 
various traditions attached to the origin of the name of Badayun. In 
ancient times Badayun was ruled by the Hindu dynasties and had a 
glorious past. It was the first place in Rohilkhand to come under the 
Muslim domination. 
A new chapter started in the history of Badayun with Ghurian 
conquest and its annexation in the Delhi Sultanate. The contribution of 
nobles in cultural glory of Badayun begins with it. Iltutmish the lover of 
learning, created such an atmosphere in Badayun that attached ulema and 
saints from different parts of Islamic of world many distinguished mystics 
who entered India subsequent to Shihabuddin's invasion settled there, 
similarly the Mongol catastrophe was another contributory factor that led 
to expansion of mystical atmosphere at Badayun. Sufis and Ulema who 
came to India in the wake of Mongol onslaught in Central Asia settled at 
Badayun, Also a large number of pious men fi-om different parts of India 
itself migrated to India to Badayun. K.A Nizami writes that' those 
desirous of fame and honour settled in the capital and those who liked a 
peacefiil, literary and mystics atmosphere turned to Badayun. 
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Shaikh Nizamuddin Auliya, whose spiritual guidance dominated 
this country for about half a century, was bom and brought up in 
Badayun. Amir Khusrau the Nightingale of India too, had to submit, for 
the correction (Islah) in his poetry, to the threshold of Shab-ud-din 
Mehmara, an old pious poet of Badayun. Maulana Ziauddin Bakshi, who 
was popularly known throughout the country for his scholarly voice, lies 
buried in this garden of learning. Khwaja Hasan Sanjari, commonly 
called as sadi of India, was the product of the same shiraz of India i.e. 
Badayun. Sufis and Ulema like Shaikh Jalaluddin Tabrizi, Shaikh Shahi, 
Mu-i-tab, Ali Maula, Maulana Alauddin Usuli etc. Also greatly 
contributed to the socio-cultural development in the city during the 
medieval period. 
The governorship of Badayun was considered as the first step 
towards the throne of Delhi. Iltutmish, Ruknuddin, Alauddin Khalji etc. 
had served such in this area. It appears from the list of governor of 
Badayun that best persons from amongst the Turk nobles were appointed 
to this post. Sipah salar (commander) Waziruddin Hasan, Malik 
Nasiruddin Tughan, Malik Aizuddin Tughral Mughal Khan, Aizuddin 
Muhammad salari, Malik Ikhtiyaruddin Subuktgin, Badaruddin Saqar 
Rumi, Tajuddin Sanjar qatlu, Malik Jalaluddin Masud, Kashlu Khan were 
held among the renowned nobles of their age. Their appointment as the 
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governor of Badayun undoubtedly reflects the strategic, administrative 
and political significance. 
Amongst the sultans, Iltutmish played an important role in cultural 
progress of Badayun. He was a patron of learning and Sufi-minded 
person. He had benefitted from the company of Sufis like Shaikh 
Shahbuddin Suhrawardi, Khwaja Muinuddin Chisti, Shaikh Ohauddin 
Kirmani and Qazi Hamiduddin Nagauri in Baghdad and Bukhara. He 
created such an environment in Badayun that attracted Ulama and 
Mashaikh from far and near. For instance, having left Multan the central 
of his spiritual order, Haji Jamal Suhrawardi started to live in Badayun. 
Shaikh Ahmad Naharwani and other saints felt so deeply attracted to 
Badayun that they after arriving here, never left this city. 
The result of the endeavors of Ulama and sultans was that Badayun 
turned into a centre of learning and excellence and instruction and 
guidance. Nizamuddin Auliya used to mention his home town in his 
gatherings very profoundly and with great love. He used to say: 
(Many pious people lie buried in Badayun) 
He has mentioned in his gatherings Shaikh Shahi Mu-i-tab,Shaikh 
Abu Bakr Mu-i-Tab, Khawaja Zianuddin Badayuni, Khawaja Aziz 
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Kotwal,Khwaja Aziz Karki, Khawaja Zainuddin, Maulana Sirajuddin 
Tirmizi, Khwaja Malik Sadi, Shaikh Ibn AU, Qazi Kamaluddin Jafari, 
Hafiz Shadi Muqri etc. Through whose efforts the meetings of guidance 
and instructions were held in every part of the city. Its whole atmosphere 
was completely dominated by spiritual songs. 
Badayun, during the medieval period reflected a rich culture. Not 
only was it a great center of intellectual activity but also exhibited 
magnificent socio-cultural tradition. It showed development and progress 
in all spheres of socio-cultural life. There was massive amount of 
development in the field of architecture. There are a abundance of 
monuments and architectural remains of historical relevance in the 
district. Majority of them belonging to the ancient period are in the state 
of decay. While quite a large number of monuments of the early medieval 
period are still intact. A study of tombs, mosques, hindu temples, tanks 
(Hauz), forts, wells suggests that there was continuous and progressive 
building activity conducted both during the ancient as well as medieval 
period in Badayun. 
Amongst the Hindus certain evil practices such as sati was 
followed. We find reference of sati in Badayun. It is said that some 900 
wives performed sati at the pyre, when Dharampal the local king of 
Badayun was killed by Qutbuddin Aibak in the battle. In this connection 
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it is worth mentioning that some of the sultans of Delhi and Mughal 
emperors like Humaiyun and Akbar, tried to ban this practice or at least 
check it. Both Hindu and Muslim of Badayun believed in many 
superstition and practices. We have attempted to study social customs 
related to birth ceremony, marriage, dowry and divorce, polygamy, 
purdah, death ceremony amongst both Hindu and Muslim people of 
Badayun. An important aspect of cultural life i.e. festival have also been 
studied under two separate heads i.e. Hindu festivals and Muslim 
festivals. Initially the Muslims did not involve in any social festivals. 
Almost all of their festivals are intensely religious yet, the Muslims due 
to mutual contact and intercourse with the Hindus were influenced by 
their tradition. Thus the Muslims also began to attach social and 
recreational significance to some of their festivals. This became more 
conspicuous among commoners. 
Badayun had its cultural significance as well. Numerous mosques, 
Madarsas and Khanqas were built which functioned as educational 
centres. As according to Shaikh Abdul Quddus Gangohi, the attainment 
of the 'Love of God' was the ultimate aim of all knowledge and 
action,most of the teachers and scholars, inspite of the liberal grants by 
some sultans, remained wedded to poverty. The method of discussion in 
teaching was followed and was not confined to students and teachers 
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only. The contemporary Ulema also freely participated in the discussion 
and debates. The greatest invention in the intellectual field was the 
Malfuz and Qasida writings which reflect various aspects of social and 
cultural life in Badayun. 
An analysis of the domestic life of the people of Badayun has also 
been made in which important aspects such as family life, food habits, 
drinks and housing of the commoners as well as the upper classes have 
been studied. The dress sense of the people was distinct according to their 
class and occupation. The costumes and ornaments of men and women 
were also different and distinct. 
Badayun, thus had a glorious past and magnificent culture. For 
centuries this city has been centre of intellectual activity and a cradle of 
rich culture and civilization. The strategic importance of the city can also 
be understood from the keen interest that the sultans and Mughal 
emperors took in its development and progress. All the people of India 
and abroad gained immensely from the guidance extended by its 
Madarsas and Khanqas. As a result of the Ghurian invasion and the 
Mongol catastrophe the iimumerable unfortunate people of Baghdad, 
Bukhara, Yemen, Mehmara, Ghazni and Ghor shifted to Badayun and 
lived a content full life in its peaceful, scholarly and spiritual atmosphere. 
Thus Badayun occupies a unique place in the medieval Indian history. 
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